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VAl^AVISM, SAIVISM AND 
MINOR RELIGIOUS SYSTEMS. 

PART I. 

VAISNAVJSM. 

• • 

L Introductory. 

§ 1 . The old Vedic gods became indissolubly involved in the 
elaborate and mechanical system of worship that had growm up. 
Speculations as regards the appropriateness of the rules and modes 
of worship, and their efficacy as regards raan^-i good in this world 
and the next became prevalent. But all this did not satisfy the 
religious spirit of the people. Religions speculation of a more 
natural order came to be established about the close of the Hymn 
period and was continued into that of the Upanisads. The various 
problems about God, man and the world, engaged the attention of 
many thinkers, and a variety of solutions was arrived at. It is 
generally believed that the Upanisads teach a system of Pantheism 
but a close examination will show that they teach not one, but 
various systems of doctrines as regards the nature of God, man 
and the worl'l and the relations between them. The religic-philo- 
sophic s} st jir s of modern times, which are mutually inconsistent, 
quote texts fr.)m the Upanisads as an authority for their special 
doctrines. These references to the old hooks are correct in the 
most prominent cases, but when the advocates of the systems force 
into other texts of an opposite nature a meaning consistent with 
their ow < pecial doctrines, they are manifestly wrong. That 
the Upa' i .ds ^oach not one but various systems must follow 
from the fact viiat they are coinpilat ons just as the Rgveda- 
Sarhhita is. The speculations of the old seers were clothed by 
them in rds, and these were handed down orally and came to 
formal x, 3 floating mass. VV^hen the idea of collecting these 
speculat or 3 arose, they were incorporated into books for the use 
ofindivdual Vedic schools. Hence it is that we find certain 
I [ R. G, Bhandarkar’s works, Vol, IV, J 
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verses, passages and whole sections occurring in one Upanisad 
reproduced in another ^ 

No doubt, the idea of the immanence of God in the world is 
very prominent in the Upanisads. But if that is what constitutes 
Pantheism, the liberal religious thought of the present day in 
Europe also must be regarded as Pantheistic. With the im- 
manence of God is associated his transcendence also, as stated in 
the Vedanta-Sutra II. 1, 27.® fee addition to these two doctrines 
the Upanisads teach that God is the protector of all beings, is the 
lord of all and dwells in the heart of man, that seeing him as he 
is and everywhere is eternal bliss, that this is to be attained by 
contemplation and the purification of the soul, and that in the 
blissful condition the individual soul attains to a perfect similari- 
ty with the supreme soull They also teach the absorption of the 
individual soul into the supreme as of a river into the ocean, and 
the unconsciousness of the soul when everything but himself 
fades away from his knowledge. In this respect the doctrine 
may be regarded as Pantheistic or as setting forth the illusory 
character of all phenomena. Speculation in the Upanisad times 
was very free, and it veered round even to the denial of the soul as 
a substance.^ 

In the subsequent development of religious thought and wor- 
ship these Upanisad doctrines played an active part. The Heno- 

1 See the passage about the superiority of prSna and other bodily elements 
which occurs in ChU. ( V. 1, 1. ) and in BU. ( VI. 1. 1 ) ; that about the 
Paiicagnividya occurring in the former ( V. 4. i ) and the latter ( VI. 2. 9 ) ; 
and that about proud Baiaki and Ajatasatru which occ jrs in the KBIT. (IV) 
and BU. ( II. 1 ), and others ( TU. II. Sand BU. IV. 3.33). As to the 
recurrence of verses i te MU. SU. and KU. 

2 See the passage quoted by Satiikaraciirya in his commentary on the Satra* 

3 Paramarh samyam upaiti. See MU. III. 1.3. The opinion expressed by 
some eminent scholars that the burden of the Upanisad teaching is the 
illusive character of the world and the reality \>f one soul only is manifest- 
ly wrong, and I may even say, is indicative of an uncritical judgment. As 
stated in the text, the Upanisads from the very nature of the Compliations 
cannot but be expected to teach nqt one, but many systems of doctrine. 

4 See the passage from BU. III. 2. 13, quoted in my paper “ A Peep into the 
Karly History of India ” , JBBRAS. Vol. XX, p. 361. I = Vol. I. p. 7 of 
this Edition— N. B. U, J 
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.theism, so fully explained by MaxMuller, and its ultimate result, 
the identification of the various gods, also influenced later 
thinkers. The conception that the supreme spirit manifests him- 
self in various forms which we find expressed in the Upanisads is 
a development, in the opposite direction, of the idea that one God, 
for instance Agni, is the same as Varuna, Mitra, Indra and 
AryamanJ If these several gods are one, one god may become 
several. This led to the oonv^eption of Incarnations or Avataras, 
which plays such a prominent part in the later religious systems. 

But for ordinary people, an adorable object, with a more distinct 
personality than that whicii ihe theistic portions of the Upanisads 
attributed to God, was necessary and the nhilosophic speculations 
did not answer practical needs. Thus some of the old Vedio gods 
and others, which were new, became the objects of worship. 

II. The Rise of a New Thlestic System. 

§ 2 The tide of free speculations culminated in the east into 
such systems as those of Buddhism anti Jainism*, and though they 
denied the existence of God as a creator, or did not use the idea 
for the promotion of righteousness, and the former practically 
denied the existence of the human soul as a substance, still, these 
systems had the needful personal element in the shape of their 
founders. In the west, however, a theistic system with a god 
who had come to dwell among men arose. The various religious 
systems and superstitions that prevailed in the fourth century 
B. C. are given in the following passage, occurring in the Niddesa, 
which though of the nature of a commentary is regarded as one 
of the books of the Pali Buddhistic Canon*: “The deity of the 
lay followers of the Ajivakas is the Ajivakas, of those of the 
Nighanthas is the Nighanthas, of those of the Jatilas ( ascetics 
wearing long matted hair ) is the Jatilas, of those of the Paribbft- 
jakas is the Parihbajakas, of those of the Avaruddhakas, is the 
Avaruddhakas, and the deity of those who are devoted to an 
elephant, a horse, a cow, a dog, a crow, Vasudeva, Baladeva, 
Punnabhadda, Manibhadda, . Aggi, Nagas, Supannas, Yakkhas, 

1 V.3.1-2. 

2 This passage has been furnished to me by Mr. Dharmanand Kosambi, 
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Aguras, Gandhabbas, MabSrajas, Canda, Suiiya, Inda, Brahml, 
Deva, Disa is the elephant, the horse, the cow, the dog, the 
crow, Vasudeva, Baladeva, Punnahhadda, Manibhadda, etc., 
respectively. ” 

Here a Buddhist, who cannot but be expected to show scant 
courtesy to religious systems other than his own, places the 
worshippers of Vasudeva and Baladeva on the same level with 
those of fire, moon, sun and Brahma, and even elephants, crows, 
dogs, etc. But the worship of Vasudeva was destined to become 
the predominant religion of a large part of India even to the 
supersession of that of fire, sun, moon, and Brahma and, of course, 
of the superstitious adoration of the lower animals. And it will 
be now our duty to trace its rise and progress. 

§ 3. In his comment on Panini IV. 3. 98. Pataiijali distinctly 
states that the Vasudeva contained in the Sutra is the name of the 
" worshipful ”, i. e., of one who is pre-eminently worshipful, i. e., 
God'. The worship of Vasudeva must be regarded to be as old as 
Panini. 

In an Inscription found at Ghosundi in Rajputana*, which un- 
fortunately is in a mutilated condition, the construction of a wall 
round the hall of worship of Saihkarsana and Vasudeva is men- 
tioned. From the form of the characters in the Inscription it 
appears to have been engraved at least two hundred years B. C. 

In another Inscription recently- discovered at Besnagar^ Helio- 
dora represents himself to have erected aGarudadhvaja or a column 
with the image of Garuda at the top in honour of Vasudeva, the 
god of gods. Heliodora calls himself a Bhagavata, was the eon 
of Diya, was a native of Taksasila and is spoken of as an ambassa- 
dor of the Yavana and as such came on a political mission from 
Amtalikita to Bhigabhadra, who must have ruled over Eastern 
Malwa. In this Inscription occurs the name Amtalikita which in 
all likelihood is the same as .Antialkidas of the Bactro-Greek 
coins. This name as well as the form of the characters show that 
it belongs to the earlier part of the second century before the 

1 See JRAS. 1910. p, 163, ~~ 

t Luders, List of BrShml Inscriptions, No, 6, 

9 Ibid, No. 669, 
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Vai^viBm ; The Vamdeva Elemeri, 

Christian era. At that time Vasudeva was worshipped as the god 
of gods and nis worshippers were called Bhagavatas. The Bhftga- { 
vata religion prevailed in the northwestern part of India and was 
adopted even by the Greeks. 

In the Inscription No. 1 in the large cave at N&nSgh&t\ the j 
names of Samkarsana and Vasudeva, in a Dvandva compound, 
occur along with those of other deities in the opening invocatiom 
This Inscription appears from the form of the characters to belong 
to the first century before the Christian era. 

In the passage in the Mahabhasya in which Patafijali, to 
account for the appearance of the name Vasudeva in Panini IV. 3. 
98, says that this Is not the name of a Ksatriya, but that of the 
Worshipful One, the question to be considered is whether Patafijali 
means this Vasudeva to be quite unconnected with the VSsudeva 
of the Vrsni race. Fronr. the occurrence of the names Vasudeva and 
Baladeva close to each other in the passage from the Niddesa 
referred to above, and that of Sariikarsana and Vasudeva as 
worshipful or divine persons in a Dvandva compound in two of 
three above Inscriptions, it appears that the Vasudeva referred to 
by Patafijali as the Worshipful One must be the Vasudeva of the 
Vrsni race. But to account for the apjnearance of the name in the 
Sutra, though the required form can be made up in accordance 
with the next Sutra ( Panini, IV. 3. 99 ), Patafijali says that 
Panini looks at Vasudeva in his capacity as a divine person and 
not as a Ksatriya. One must take it in this sense, since the 
Ghosundi Inscription noticed above, in which Samkarsana and 
Vasudeva are associated as worshipful persons, must be older 
than Patafijali himself. Besides, Patafijali begins the discussion 
of the Sutra by first taking Vasudeva as the name of a Ksatriya 
and raising an objection against it. This objection is answered 
in one way, Vasudeva being still regarded as a Ksatriya, and it is 
only optionally that he gives another explanation, that that name 
is not the name of a Ksatriya, but of a divine person. This optional 
explanation given in the last resort must, therefore, be understood 
in the sense given above. And from all the accounts of the 
Bhagavata school contained in the whole literature it is clear that 
the worshipful Vasudeva belonged to the Vrsni race. 


1 Ibid, No. U12. 
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III. Analysds of the Narayamya Section of the 
Mahabharata. 

§ 4. Having thus established on irrefragable evidence the 
existence during the three or four centuries before Christ of a 
religion with Vasudeva as its central figure, and of a school of his 
. followers, known by the name of Bhagavata, I will now proceed 
. to examine the detailed accounts contained in the literature and 
especially in the Mahabharata. This was not done before, because 
• the date of the Mahabharata or any portion of it cannot be ascer- 
tained with any approach to certainty. The Narayanlya section 
of the SUntiparvan, to which we shall devote a detailed considera- 
tion, is, however, older than Samkaracarya, who quotes from it. 

NSrada is represented to have gone to the Badarikasrama to 
see Nara and NSrSyana. The latter was engaged in the perfor- 
mance of religious rites. Narada asked Narayana whom he wor- 
shipped, while he himself was the Supreme Lord. Narayana told 
him that he worshipped his original Prakrti (form), the source of 
all that is and that is to be. Nara and Narayana as well ar. Krnna 
and Hari, sons of Dharma, are represented as the four forms of the 
Supreme. 

Narada flies into the sky to see that original Prakrti and 
alights on a peak of Meru. There he saw white men without sense, 
not eating anything, sinless, with heads like umbrellas, making a 
sound like that of thundering clouds and devoted to Bhagavat. 

, Then Yudhisthira asked Bhisma who those people were, and how 
th^y came to be what they were. Bhisma tells the story of the 
king Vasu Uparicara, who worshipped God according to the 
^ Sfttvata Vidhi (form of ritual). He was a glorious king honoured 
by In3rar3evoted to truth and holy. The best of the learned in 
the PancarStra system were honoured with the first seat ■ at dinner 
hy him. 

The narrator then proceeds to mention the Citramkhandins, who 
I appear to be the original promulgators of this religion. The 
mountain Meru was the place where they revealed it. They were 
seven, consisting of Marici, Atri, Angiras, Pulastya, Pulaha, 
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Kratu and V^sistha. The eighth was Svayarhbhuva. From these 
eight, emanated this excellent Sastra. This they promulgated in 
the presence of the great Bhagavt, who said to the Rsis: “ You 
have composed a hundred thousand excellent Slokas ( stanzas ), 
which contain rules for all the affairs of men and are in harmony 
with Yajus, Saman, Ro, and Atharvahgiras, and lay down precepts 
about the religion of action us well as that of contemplation or 
repose. I created Brahman from my peaceful and Rudra from my 
ATathful nature. This Sastra will be handed down from person 
to pers n until it reaches ■*^*'haspati. From Brhaspati the king 
Vasu will obtain it. The king will follow this SSstra and will 
become my devotee. After his death this Sastra will be lost. 
Telling all this the great god disappeared. Then the Citral9i« 
khandins spread the religion until it reached Bihaspati. 

Then the old Kalpa having ended and the son of Ahgiras, the 
priest of the gods, being born, the gods were happy. The king 
Vasu Uparicara was his first pupil. He learned this Sastra from 
Brhaspati. At one time he brought forward an extensive horse- 
sacrifice, but no ariimal was killed on the occasion. The oblations 
were devised in accordance with the words of the Aranyakas. The 
god of gods showed himself to Vasu aud accepted his oblation, but 
was unseen by anybody else. Since the oblation was taken away 
by Hari without showing himself to Brhaspati, the latter got angry 
and dashed upwards the sacrificial ladle. At that sacrifice Ekata, 
Dvita, and Trita, sons of Prajapati, aud sixteen Rsis, many of whom 
are now known as the authors of literary works, such as Medhatithi, 
Tittiii, and Tandy a, are represented to have been present. 

When Brhaspati w'as angry, they all said that the great Harl 
was not to be seen by any man at random; but by one who 
was favoured by his grace. Ekata, Dvita and Trita said ; “ On 
one occasion we went to the north for the attainment of eternal 
blisn near the Milky Ocean, and practised austerities for four 
thoi sand years and at the end a voice in the air declared^ ‘ Well, 
how can you see that great Lord ? In the Milky Ocean there is a 
Wh ,te Island where there are men possessing the lustre cf the moon, 
who are the devotees of the god, possess no senses, do not eat any- 
thing and, being devoted solely to the god ( Ekftntin or mono- 
theistic )| are absorbed in him, who is bright like the suut Go tQ 
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that island; there shines my soul Accordingly we went to the 
white island, and, dazzled by the light of that being, were not able 
to see him. Then the truth flashed upon us that the god cannot 
be seen by us unless we have gone through austerities. After 
further austerities for a hundred years we saw the men of the 
lustre of the moon with their minds fully absorbed in the contem* 
plation of God. The refulgence of each man was like that of the 
sun on the last day. Then we heard a sound : ‘ Jitaih te Pundarl- ; 
k&ksa ’ etc. — ( Triumphant art thou, Lotus-eyed one ! ). A short 
time after, a voice in the air declared : ‘ Go you away as you 
came. That great being is not to be seen by one who is not devot- 
ed to him’. Then we returned without being able to see him. How 
then will you be able to see him ? ” Having heard this from 
Ekata, Dvita and Trita, Brhaspati finished the sacrifice. 

Vasu Uparicara had to live in a hole in the earth on account of 
the curse of the Ilsis, who in a controversy with the gods main- 
tained that no animal should be sacrificed, but only vegetable 
grain, while the gods contended that a goat should be sacrificed. 
The question was referred to Vasu who declared in favour of the 
gods. Vasu was raised from the hole by NarSyana, whom he had 
devotedly worshipped, by sending his Garuda to lift him up. He 
was thence taken to the Brahma world. 

The story ot Narada’s visit to Svetadvlpa is then continued. 
He praises the great Being by uttering names expressive of his 
purity and grandeur, and the great Being then manifested himself 
to him saying that he was not to be seen by one who was not solely 
devoted to him ( Ekantin ), and that, as Narada was such a one, 
he showed himself to him. He then proceeds to explain to him 
the religion of Vasudeva. Vasudeva is the supreme soul, the in- 
ternal soul of all souls. He is the supreme creator. All-living be- 
ings are represented by Saihkaraana, who is a form of Vasudeva. 
From Sathkarsapa sprang Pradyumna, the mind, and from 
Pradyumna Aniruddha, self-consciousness. “ Those who are devo- 
ted to me enter into me and are released. ” The great being calls 
the four mentioned above his forms ( Murtis ). The production of 
one form from another is also mentioned, all these forms are, how- 
ever, styled his forms ( Murtis ). He then proceeds to meiution the 
creation of gods and all other things by himself and their final 
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dissolution into himself. Then are mentioned his incarnations 
( Avat&ras), viz. Var&ha, Narasiihha, the oppressor of Bali, Bama 
of the Bhrgu race and destroyer of the Ksatriyas, Rama Dasarathi, 
and “he who will come into existence for the destruction of 
Kamsa at Mathura and after having killed many demons will 
finally settle at Dvaraka. ” In this manner having done all things 
hy his four Murtis, he destroyed Dvaraka with the Satvatas and 
went to Brahmaloka. After Narada had heard this from the 
supreme Narayana, he returned to Badarikasrama. 

What follows at the end of chapter 339 and in the next four 
chapters has little bearing on our subject, except that in one of 
them the etymological sense of Yasudeva is given as one who 
covers the whole world and is the resting-place ( Adhivasa ) of all 
beings. 

In chapter 344 the path of those who are free from sin is given 
thus : — The sun is the gate, and after entrance all their fmaterial 
impurities being burnt, they remain as atoms in him ; then 
released from him, they enter into the Aniruddha form, and be- 
coming mind, enter into the Pradyumna form. Leaving that 
form, they enter into that of Samkarsana, i. e., the form of the 
individual soul { Jiva ). Afterwards being free from the three 
Gunas, they enter into the Supreme Soul, who exists everywhere 
and who is Vfisudeva. 

In chapter 346 Vaisaihpayana relates to Janamejaya that the 
Dharma which N&rada got from ‘the Lord of the world’, NSrayana 
himself, in all its details and peculiarities, was explained briefly 
to him ( Janamejaya ) in the Hariglts. In chapter 348 this 
Ek&ntika Dharma is represented to be the same as that which 
was communicated to Arjuns at the beginning of the war. At 
the creation of each Brahms, this Dharma was revealed by 
Nftr&yapa, and then at the end of the Brahma it was lost. In the 
account of the fourth Brahma the Dharma revealed is twice called 
S&tvata. In this manner it goes on up to the present or the 
seventh Brahma, in which that Dharma was first communicated 
to Pit&maha, and from him it passed in succession to Daksa, his 
grandson, the eldest Adilya, Yivasvat, Manu and Iksvaku. Later 
on it is stated that this original great eternal Dharma, difficult to 
be known and to be followed, is professed by the Satvatas. 
m R, a. Bheadar^er’t Vol IV. J . 
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This Dhartna is associated with the non-slaughtef oC aaimals 
( AhiihsS ) and when properly exercised, the lor^ Hari ia^ pleased 
with it. Sometimes one Vyuha or form of fee Lord is taught 
and sometimes two, three or four. Vaiaariipftyaoa wincta up by 
saying that he has thus explained the EkSntadharma. 

§ 5. Here we have two accounts, the second of which is inter- 
woven with the first. The former, however, appear to relate to 
a more ancient condition of things. The points to be noticed are 
these : 1. At the sacrifice instituted by Vasu Uparicara no 
animtds were killed. 2. The oblations were devised in accordance 
with the teachings of the Aranyakas which include the Upani^ada 
3; The chief deity was the God of gods, who is also called Hari 
4. This Hari or God of gods is not to bo seen by one who follows 
the sacrificial mode of worship, such as Brhaspati did, nor by 
persons who practise austerities for thousands of years, as Ekata, 
Dvita and Trita did, but by one who worships Him with devotion 
as Vasu Uparicara did. 

Here then is an attempt to introduce a religious reform on 
more conservative principles than Buddhism and Jainism did. 
The repudiation of the slaughter of animals and the ineificacy of 
sacrificial worship and austerities are common to this religious 
reform with Buddhism. But that the supreme lord Hhri is to be 
worshipped with devotion, and the words of the Aranyakas are 
not to be rejected, are doctrines which are peculiar to it. Vasu 
Uparicara 's story goes so far only. 

In the main account, according to which Narada visited the 
White Island, we have a re-assertion of the doctrine that the 
Supreme Soul can be seen by one who worships him with devotion. 
The great NfirSyana manifests himself to him and explains the 
religion of Vasudeva and his three other forms (Vyuhas). He 
also mentions the future incarnations of Vasudevai and one of 
these is that assumed at Mathura for the destruction of Earhsat 
The supreme Karayana indentifies himself with Vasudeva in. bis 
four forms ( Vyuhas ). At the end it is stated that the religibn is 
followed by the SMvatas. 

These two accounts seem to represent two stages in i^e pro- 
gress of fefofm- In the eoflift one the worship of Vtsudeva apd 
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his three other forms is not known. The S\iprenio God is named 
Hari, and hie worship has not thoroughly emancipai|ed itself from 
the religion of sacrifioeB. The reform had no reference to specific 
historical personagee and was promulgated by certain sages who 
are called Citrasikhandins and whose names had been handed 
down by tradition. The later account connects the reform with 
V&sudeva and his brother, son and grandson, and the new religion 
is represented to have been identical with that taught in the 
Bhagavadgita. This reformed system is said to have been pro- 
mulgated by N5r5,yana himself. 

It thus appears that the idea of a religion of devotion arose 
in earlier times, but it received a definite shape when VSsudeva 
revealed the Gita to Arjuna, and led to the formation of an 
independent sect, when his brother, sen and grandson were asso- 
ciated with him as his forms presiding over certain psychological 
categories, or as persons created by him for the purpose. That 
sect became conterminous with the race of the Satvatas. We have 
now to consider who these Satvatas were. 

IV. The Satvatas and their Religion. 

S 6. In the Adiparvan, Vasudeva addressing the Vrsnis says 
that Partha does not think them v. ho are Satvatas to be covetous. 
Vasudeva is called Satvata in Adip. 218. 12 ; Krtavarman in Adip. 
221. 31 : Satyaki in Dronap. 97. 36 ; and Janardana in Udyogap. 
70. 7. At the end of chap. 66 of the Bhismaparvan, Bhisma says : 
“ This eternal god, mysterious, beneficent and loving should be 
known as Vasudeva, and Brahmanas, Ksatriyas, Vaisyas and 
l^udras worship him by their devoted actions. At the end of the 
Dvapara and the beginning of the Kali age, he was sung or 
expounded by Sathkarsana according to the Satvata rites ( Vidhi). 

At the end of chap. 12 of the third book of the Visnu-Purana 
it is stated in the account of the genealogy of the Yadavas and 
the V^pis that Satvata was the son of Aihsa, and all his des- 
cendants were after him called Satvatas. The Bhagavata repre- 
sents the Satvatas as calling the highest Brahman Bhagavat and 
Vasudeva ( IX.9.49 ), and having a peculiar mode of worshipping 
him. It mentions the Satvatas along with the Andhakas and 
Vrfpis, which were Yadava tribes ( 1. 14. 25 ; III. 1. 29 ), and calls 
Vasudeva, Sfitvatarsabha 38. 42 ; XL 27. 5 ). 
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In Patafijali under Panini IV. 1. 114, Vftsudeva and 
Bfiladeva are given as derivatives from Vrsni names in 
the sense of sons of Vs,sudeva and Baladeva. Instances given 
by the Kasika of the same are Vasudeva and Aniruddha. Here 
Aniruddha means the son of Aniruddha, and therefore Vfisudeva 
must mean the son of Vasudeva and not of Vasudeva, as will ap- 
pear from what follows. In the latter work under Pfinini VI. 2, 
34, Sini-Vasudevah is given as a Dvandva of royal Vrsni names, 
each of them being in the plural, and Sarhkarsana-Vasudevau as a 
Dvandva of royal Vrsni names each being in the singular, so that 
Vasudeva means both the individual of that name and his sons. 

From all this and such other passages from Patafijali it will ap- 
pear that Satvata was another name of the Vrsni race of which 
Vasudeva, Samkarsana, and Aniruddha were members, and that 
the Satvatas had a religion of their own according to which 
Vasudeva was worshipped as the Supreme Being, and thus the 
account given above from the Narayanlya is amply confirmed. 

§ 7. It therefore appears that this religion of devotion to Vasu- 
deva ascends as high into antiquity as Pfinini himself. As I have 
mentioned elsewhere, the Ksatriyas engaged themselves in active 
speculations on religious matters about the time of the Upanisads,’ 
and are mentioned even as the original possessors of the new 
knowledge. Siddhartha and MahSvIra founded in this period of in- 
tellectual fermentation new systems of religion in the east or the 
Magadha country, which discarded or passed over in silence 
the doctrine of the existence even of God and laid down self- 
abnegation and a course of strict moral conduct as the way to salva- 
tion. They belonged to the l§akya and Jfiatrka races of Ksatriyas, 
and Buddhism and Jainism might be considered to be the re- 
ligions of those tribes. The west, however, was not so radical In 
its speculations, and the race of Sfttvatas developed a system of re- 
ligion which took up the ideas of a Supreme God and devotion to 
him as the mode of salvation. 

These Satvatas and the worship of VSsudeva-Krsna seem clear- 
ly to be alluded to by Megasthenes, who was the Macedonian 

1 Verbandlungen dtts VII. Intern at. Orient alUten-'Congress su Wien. Ar# 

Bact., pp. 108-9. 1 This article i* inoluCed in Vol. I of this Kdition.— 
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ambassador at the court of Candragupta, the Maurya. Candra- 
gupta reigned in the last quarter of the fourth century B. 0. Tha 
statement of Megasthenes is that Herakles was specially worship- 
ped by the Sourasenoi, an Indian nation, in whose land are two 
great cities, Methora and Kleisobora, and through it flows the 
navigable river Jobares. The Sourasenoi were the Surasenas, a 
tribe of Ksatriyas, who lived in the region in which was situated 
Mathuri, corresponding to Methora in the above passage, and in 
which flowed the river Jobares, which has been idententifled with 
the Jumna or Yamuna. If the Vasudeva-Krsna worship prevail- 
ed in the time of the first Maurya, it must have originated long 
before the establishment of the Maurya dynasty, and my assertion 
that it owes its origin to the stream of thought which began with 
theUpanisads and culminated in the east in Buddhism and Jainism, 
and arose about the time of the latter, is confirmed. 

The name expressive of the Supreme Spirit was, however, in 
the early period Vssudeva alone. In the passage from the Niddesa 
and the three Inscriptions Vasudeva is the name that occurs. 

In the Bhagavadglt^ ( VII. 19 ) it is stated that “He who pos- 
sesses knowledge gives himself up to me, believing Vasudeva to be 
all.” Even in the Bhagavata Mantra of twelve syllables which 
is usually repeated at the present day and which is mentioned by 
Hemadri, it is to Vasudeva that obeisance is made.’ In Bhismap. 
chap. 65 Brahmadeva, addressing the Supreme Spirit (Purusa Para- 
mesivara), entreats him to become the hicreaser of the Yadu race, and 
then, referring apparently to a foregone age, he says : O Vasudeva 1 
this great secret I have communicated to thee through thy favour 
as it really is. Having created thyself as the Qod Saihkar^na, thou 
didst procreate thy son Pradyumna. He created Aniruddha who 
is.Visnu himself, and he created me (Brahmadeva), who am made 
up of Vasudeva and created by thee. Dividing thyself in this way 
be born as a human being again. " In the beginning of chapter 
66 of the same Parvan, Prajapati spehks of himself as having ask- 
ed the supreme lord of all to dwell in the world of men as Vasu- 
deva (to become incarnate). This Supreme Spirit should, it is said, 


1 Vratak^au4a (Bibl. Ind.) p. 225. The Maatra is Oih aamo Bbagavate VKsu- 
devBya. 
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be known as V&sudeya, and throughout the chapter that name 
alone is used in speaking of the eternal God. 

The substance of these two chapters seems to he that in a for- 
mer age the Supreme Spirit Vfisudeva created Sathkarsana and the 
rest up to the Brahma himself, and on the present occasion the 
latter asked him again to he born in the Yadu race as Vasudeva, 
dividing himself into four parts as on the previous occasion. Thus 
Vasudeva wm the name of the teacher of the religion of devotion, 
and there appears to he an implication here that he existed with 
the other three in a previous age. Even as a member of the Vrsni 
race the name Vasudeva occurs in the examples quoted . above 
from the Mahabhasya and Eatika and no other. 

In the passages quoted by me in my article' on " Allusions to 
Erana etc.,” the name Ersna occurs three times, Vasudeva in 
three passages and Janardana in one. But in Eielhorn's Edition 
of the Mahabhasya, which is more accurate than the Benares edi- 
tion which I then used, the reading Ersna in two of the three 
places is supported by one Manuscript only ; and Vasudeva occurs 
instead of Ersna in one of the two places and the other is entirely 
omitted, so that Vasudeva is used four times and Ersna only once. 
In the Bhagavadgita ( X. 37 ) the Bbagavat says that of the 
Vysnis he is Vasudeva. 

In the Buddhist Ghatajataka the two eldest sons of Upasagara 
,and Devagabbha are named Vasudeva and Baladeva. In the 
prose narrative no other name is given, but the names 
Eanha and Eetava occur in the verses that are interwoven 
with the prose. The commentator remarks on the first verse that 
be is there addressed by his Gotra name Eanha, for he belonged 
to the Eanhayana Gotra, thus showing his belief that Vasudeva 
was the true proper name of the persoxt This belief he ejcpreiees 
again in his commentary on a ferse occurring in the Mahaum- 
maggajataka, in which Jamhavatl is mentioned as the beloved 
queen of Vasudeva Eanha. Here also Vasudeva is mentioned as 
.belonging to the Eanhayana Gotra, and from (he verse itself, in 
which Vasudpvassa Eanhassa occurs, it would appear. that Eanha 

1. InA Ant., Vol. Ill, pp. 14 if. { This «rti«le i« included in Ycl. I of this 
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was the family name, the sense being Vasadeva, the Eanha, so 
that the author of the verse itself would seem to regard yasudevtf 
as the proper name of the individual, and thus he and the prose 
narrative agree. 

§ 8. Thus then VSeudeva appears to be a proper name and not 
a patronymic, and when the Vasudeva religion or the Bh&gavata 
school took its rise, that was the name by , which the Supreme 
Deity was known. The conception of Vasudeva as his father 
must have arisen afterwards, as appears to me from the example 
Vfisudevah given in the Mahsbhssya in the sense of “ son or 
descendant of Vasudeva ”, and not “ of Vasudeva ”, as must Be 
inferred from the analogous instance of Baladeva from Baladeva. 
Baladeva was associated with Vasudeva and not with Vasudeva. 

Krsna, Janardara, and Ke^ava do not appear to be Vpsni 
names and were given to Vasudeva in subsequent times when his 
worship had widely spread. All these three occur in Pataiijali 
also, but the two latter only once so far as I know. But of those 
the name Krsna is more important than the other two and many 
others that are used. It appears to be as much a proper name, ae 
V&sudeva, though the latter h 2 is a religious signification specially 
attached to it. How then did this name Krsna come to be used ? 
It was the name of one of the Vedic Bsis, the composer of hymn 
74 of the eighth Mandala. He speaks of himself as Erana in 
verses 3 and 4 of the hymn. The author of the Anukramanl calls 
him an Ahgirasa or descendant of Ahgirasa. In the KB. (XXX. 9) 
apparently the same Krsna Ahgirasa is alluded to and is repre- 
sented to have ‘seen’ the evening libation in its connection with 
the BrShmanScchathsin priest. Krsna occurs in a Qana attached 
to Panini, IV. 1. 96. In the Qana connected with Panini IV. 1. 99 
Krspa and Bana are represented to form the Qotra names Earfpa- 
yana and Bantyana. These were Brahmana Gotras falling under 
the group of Vasisthas. The former is the Gota’a alluded to by 
the commentator on the verses in the Jatakas noticed above. But 
he apparently does not confine it to the Brahmana class. Then 
the name Krsna as the son of Devakl occurs In the Chandogyia* 
Upanisad ( III. 17 ). He was the pupil of Ghora, who ute an 
Ahgirasa. If Empa was also an Ahgirasa, which is not iiuim)* 
liable, it must he inferred that ^ere was a tradition about Erf?* 
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as a sage from the time of the Bgvedic hymns to the time of the 
Gh&ndogya>Upanisad, and about a Gotra of the name of KftrsnS- 
yana, which literally means collection of Ersnas, of which the 
original Ersna was the founder. This tradition gave rise to the 
identification of the sage Ersna with Vashdeva, when he was 
raised to the rank of the supreme deity. Just as the name Jana- 
mejaya, the son of Fariksit, which occurs in the AB., was in 
subsequent times used as the name of the person to whom the 
Mah&bh&rata was narrated, and a genealogy was given to him 
from Atjuna, the Pandava, so it is possible that Vasudeva was 
identified with the sage Ersna and a genealogy given to him in 
the Vrsni race through Sura and Vasudeva. 

Perhaps the best explanation of the fact of V&sudeva having 
been called Ersna is that given by the commentator of the Gathas 
or verses of the Jatakae, supported, as it appears to me, by the 
author of the Gathas himself, that Ersna was a Gotra name. The 
Gotra E&rsnSyana which corresponds to. Eanh&yana is not only 
mentioned as a BrShmana Gotra belonging to the V&sistha group 
in the Gana alluded to above, but is stated to have belonged to 
the Far&^ra subdivision of that group in the Matsyapur&na, 
oh. 200'. Though this was a Brahmana and . Par&sara Gotra, it 
could be assumed for sacrificial purposes by a Ksatriya, for accord- 
ing to AsvaUyana ( Sr. S. XII. 15 ) the Gotra and the ancestors 
invoked of the Esatriyas are those of their priests or chaplains, 
and the only Bsi ancestors that all the Esatriyas have are 
MSnava, Aila and Faururavasa. The name of these do not 
distinguish one Esatriya family from another, and, to answar the 
purposes of such a distinction, the Gotra and ancestors of the 
priest are assumed. Vasudeva therefore belonged to the Earsna- 
yana Gotra, though it was a Brahmana and Paratara Gotra, and 
as belonging to this Gotra he could be called Ersna by name. 
Having come to be known by that name, all the traditions about 
the learning and spiritual insight of the old Erana, and also of his 
being the son of Devaki were engrafted on him, and thus in the 
Sabhaparvan 38, Bhlsma says that one of the two reasons for 
giving the highest honours to E»pa was that he possessed the 
knowledge of. the Vedas and dependent treatises ( Vedahgas ), and 
that he was also a sacrificial priest ( Btv ij ). The Hind u hab it o f 
1 else ia Pura^ottaEba's Pravaramafijari, Mysore edHIea. 
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thought of identifying one god with others by regarding the latter 
either as forms or incarnations of the former, and thus evolving 
monotheism out of polytheism, led to the identification of this 
VSsudeva with other gods and with the boy Krsna of Gokuls. 
These we will notice later on. 

§ 9. In the Narayanlya we have an explanation of the Bhaga- 
Yata or Paficar&tra system. This system also we will notice in 
its ripened form later. In the meanwhile we will turn our atten- 
tion to the statement that the Ekantika-Dharma founded by 
Vfisudeva has been explained in the Hariglta and on the occasion 
when the armies of the Kurus and the Pandavas stood face to 
face and Arjuna lost heart. The allusion is of course to the 
BhagavadgltS. 

This passage is noticed in the Bhaktisutra ( 83 ) and its com- 
mentary, in which it is stated that Ekantabhava ( which is the 
subject of the Narayanlya ), or devotion to one only, is Bhakti 
alone, since the former is recognised in that passage as identical 
with the main topic of the Bhagavadglta. But the Bhagavadgiti 
contains no allusion to the Vyuhas or forms of the Supreme, 
Saihkarsana and others, while the latter form a characteristic of 
the Bhagavata school. The Gita, however, mentions as the 
Prakj^is of Vasudeva the five elements, the mind, Buddhi or 
knowledge, and egoism as well as Jiva ( VII. 4, 5). The last is 
identified with Sathkarsapa in the Bhagavata system, egoism with 
Aniruddha, and mind, with which probably Buddhi is associated, 
with Pradyumna. 

What appears to be the fact is this ; The BhagavadgltH was 
composed before the doctrines of the Bhagavata school were 
reduced to a system, and it was then that the three of the 
Prakrtis of the Supreme were personified into Samkarsana, Pra- 
dyumna and Aniruddha, who were members of the family of 
V&sudeva. In the prevalent worship, however, Samkarsana alone 
is fdund MsCciaterd with V&sudeva in early times, as is seen from 
the Inscriptions, and the passage from the Niddesa noticed in the 
beginning.' Patafijali also notices, under Panini II. 2. 34, a verse 
in Which it is stated that certain musical instruments are sounded 
in a gathering in the temple of Dhkn apati, Rama and Keiiava. 
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Here BSma and Kesava are BalarSma and Vasudeva-Kifi^' and 
it is clear that there were festive gatherings at their temples In 
Fanahjali’s time. If the passage in PataSiali under F&nini VI. 
3. 6, “ JanSrdana with himself as the fourth ”, i. e. with three 
companions, may be taken to allude to the three Vyuhas, then it 
must be understood that the four Vyuhas, Vasudeva, Samkarsana, 
Fradyumna and Aniruddha, were known in Fatanjali’s time. Still 
it is doubtful, and it may he taken for granted that the two 
Vyuhas, Vasudeva and Samkarsana only were known up to the 
time of the latest Inscription which is to he referred to about the 
beginning of the first century before the Christian era, so that 
the system of four Vyuhas was not fully developed up to that 
time. 

If this reasoning is correct, it will be seen that the date of the 
Bhagavadgita which contains no mention of the Vyuhas, or per- 
sonified forms, is much earlier than those of the Inscriptions, the 
Niddesa and Fatafijali, i. e., it was composed not later than the 
beginning of the fourth century before the Christian era. How 
much earlier it is difficult to say. At the time when the GitS 
was conceived and composed, the identification of VSsudeya with 
N&r&yana had not taken place, nor bad his being an incarnation 
of Visnu come to be acknowledged, as appears from the work it- 
self. When his Viraj or universe-form was shown • to Arjuna, as 
represented in the eleventh chapter, he is twice addressed by the 
latter as Vi^nu on account of his dazzling brilliance, which render- 
ed everything hot, and filled the whole universe. Here Visnu Is 
allued to as the chief of the Adityas and not as the supreme be- 
ing, and V&sudeva was Visnu in this sense, as mentioned in 
chapter 10, because the best thing of a group or class is represent- 
ed to be his Vibhuti or special manifestation. 

S 10. A characteristic of a new system of religion that comes 
into vogue is, that the followers are not satisfied with the idea, that 
the person known as the founder originated the system. They push 
back the origin by many ages. Siddharthaka was preceded by 
many Buddhas^ so was Mahavlta by many Tirtharfakaras. So in 
the case of the Bhagavata school we have seen that that system 
was taught by Harayapa at the beginning of each Brahman, and 
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in the existing Brahman it was first taught to Pitamaha or Pra* 
japati and thenoe it passed to Daksa, Yivasvat, Manu and 
IkSYiku. This last order of its revelation is alluded to at the 
beginning of the fourth chapter of the Gila, which confirms the 
tradition noticed in the Narayanlya about the identity of the 
religion of the Gita with the Ekantifca religion revealed by Nara- 
yana. In this respect of pushing back the origin the Bhagavata 
system resembles Buddhism and Jainism. 

V/Substance ofUie Bhagavadgita. 

§ 11. We will now pass under review the main contents of 
the Bhagavadglta, as from all appearances it is the earliest exposi> 
tion of the Bhakti system or the Ekantika Dharma, 

Chapter II. Arjuna is reluctant to fight because it involves 
the destruction of his near and revered relatives and of other men. 
Bbagavat endeavours to remove the reluctance by speaking of the 
eternity and indestructibility of the human soul. Here are two 
stanzas which occur, with a variation in one of the lines, in the 
Eatha Upani^ad. Then to fight is spoken of as the duty of a 
Ksatriya for whom there is no other good than a just fight. This 
mode of thinking is characterised as being Simkhya, and the 
Yoga mode then follows. 

The condition of mind in the Yoga mode is a determined will. 
Those who according to the precepts of the Veda perform rites for 
fulfilment of various desires, cannot have a determined steadfast 
will. For attaining such a will one should think only of the deed 
to be done and not of the fruits to be derived from it. With a 
concentrated mind and without any attachment to other obiects 
one should devote oneself to the deed alone. By such devotion to 
acts with a determined will, man finally attains inflexibility of 
will ( becomes Sthitaprajiia ), and all his desires being uprooted, 
he attains complete serenity of soul or the Br&hml conditibn. 
When he is in this condition at the time of death, he obtains 
quiescence in Brahman. This comes to the same doctrine as that 
stated in the Eatha and Brhad&ranyaka-Upanisads, that when all 
desires in the heart are uprooted, the mortal becomes immortal 
and attains to Brahman. Jbe discipline, however, prescribed for 

1. Tads sanre pramuoyaqte yesya bfdi fritS^ ]{U. VI, 14, and nls9 
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the attainment of this end is not simply moral, but religious also, 
sinoe it is stated that after having controlled the senses whloh 
render the mind restless, a man should.? devote himself to 
Bhagavat. 

§ 12. Chapter III. There are two paths, that of devotion to 
knowledge for the Sarfikhyas, and that of devotion to Karman or 
action for the Yogins. Every one is born for a life of activity, but 
the deeds done do not tie him down to the world, if he does them 
for worship (Yaifia) and not for his private purposes. No Karman 
is necessary for one^whose enjoyments consist in himself, who is 
satisfied with himself and contented in himself. But for other 
• people action is necessary, and it must be done without any selfish 
desire. Janaka and others obtained perfection by devoting them- 
selves to actions alone, i. e., by the pursuit of an active life. But 
the action should be dedicated to the Supreme, and one should 
not seek any fruit for himself. But such a frame of mind is not 
attainable by ordinary men, who are under the influence of their 
physical nature and sensual passions. 

Then a question is asked what it is that prompts man to sin. 
The reply is that it is desire and anger which are all-powerful and 
envelop a man’s spiritual existence. Desire acts through the 
senses, but intelligence is superior to the senses, and superior to 
this latter is the will (Buddhi) and the soul is superior to Buddhi, 
Knowing oneself to be higher than Buddhi, one should curb one- 
self by efforts and kill desire which acts through the series, viz., 
senses, intellect, will. Here the superiority of one faculty over 
another is an idea borrowed from the Katha-Upanisad, In con- 
nection with the teaching that action should be done disinterested- 
ly, Bhagavat makes the closest possible approach to the SSmkhya 
doctrine that the soul being deluded by egcism ( AhamkSra ) 
regards himself as the agent of the actions done by &e qualities 
of nature ( Prakrti ), and that, misled by the qualities of nature, 
he forms an attachment to the qualities and actions. 

§ 13. Chapter IV. The chapter begins with Bhag;nyat’s man- 
tion of his communication of tliis ^stem to yiy^Tsi in j^e hirst 
instance, as alluded to above.' Incidenl^ly the question of his. ex- 


j Ant9,p,r.|N. B. U.J 



Vctt^vism ! Bvhstance of OW. SI 

ist^noe ai; the time of Vivaevat oomeBup, and he then explains hla 
being born again and again, and assuming inoarnations for the 
destruotion of the wicked by means of his Prakrti. They who 
know the inoarnations and the celestial deeds of Bhagavat, are 
released from the body and are not horn again. By means of 
knowledge, men, being purified and their passions destroyed, and 
being devoted to him and resorting to him and resting on him, 
attained to the condition of Bliagavat. Bhagavat resorts to men 
in the manner in which they resort to him ; men everinvhere 
follow his path. 

The idea of action without attachment is further developed. 
The metaphorical Yajflas are mentioned, such as the sacrifice of 
the senses into the fire of restraint, of the objects of the senses 
into the senses, of the operation of the senses and of the vital 
breaths into the fire of Yoga, which is the control of the self. All 
these Yajflas cannot be accomplished without acts. Of these the 
Yajila of knowledge is the best ; for by its means fine sees all 
things in one-self and in God ( Supreme spirit ). This highest 
knowledge brings about freedom from all sin, and destroys the 
polluting effect of action. The realisation of the Yoga sets aside 
the significance of the actions. This highest knowledge puts an end 
to all doubt and one becomes a spirit — a spirit totally free. When 
acts are done in this condition, they do not defile a person. — Here 
the tendency to rationalise Yajflas or sacrifices, which set in in 
the Upanisad period. Is seen in a developed form, since the re- 
straint of the senses, the attainment of knowledge, and such other 
practices are characterised as Yajnas or sacrifices. 

Another point that deserves notice is the statement that Bha- 
gavat deals with men in the manner in which they deal with him, 
that Is, the spirit with 'which God is approached by men is re- 
ciprocated by God. This is followed by the affirmation that men 
everywhere, whatever the differences of their views, follow the 
path of Bhagavat. Here lies, in germ, the principle that all reli- 
gions have a basis of truth in them. 

§ 14. OhapterV. Sftihkhya and Yoga are brought into oonnec- 
tion with Saffix^Ssa and Karmayoga. They are not independent 
of each other. FeUowii^ either thoroughly, one obtains the fruit 
of twth. The place whioh is obtained by Ssthkbyas is obtained also 



by Yogas. For Jfi&nayajna or saorifioe of knowledge enabling a 
man to see all things in himself and in God and this knowledge 
bringing about freedom from sin, the same condition is attained 
to which an active life or pursuit of actions ( Earmayoga ) brings 
about when the actions are done disinterestedly or without aim* 
ing at the fruit, with an eye directed towards Brahman only, the 
true essence of things. Though this is so, still SamnySsa is difS< 
cult to be realised without Yoga. With Yoga one attains to it 
soon. A Yogin does not think that he does something when he 
sees, hears, eats, sleeps, etc. This is so when these acts are done 
without any attachment, the aim being the realisation of 
Brahman. The Yogins perform deeds by their body, mind, will, 
or simply by their senses, without any attachment fort he sake of 
spiritual purification. By means of Yoga, Jnana is obtained, and 
in this condition man looks at all things alike. When a man 
looks at all things with the same regard, what he aims at is the 
Brahman and in it he rests. This leads to the consideration of 
the final peace in Brahman and the method of attaining it. This 
peace in Brahman resembles the condition of an Arhat in Bud- 
dhism, but the Bhagavadglta does not end there and adds that in 
this condition of deliverance a person comes to know the Supreme 
Soul as one to whom all kinds of worship and austere practices 
are directed as the lord of all worlds and the friend of all beings ; 
and it is this knowledge that leads to peace. 

§ 15 . Chapter VI. He who does not attach himself to the re- 
sult of his actions and does what he ought to do, is Saihnyasin as 
well as Yogin. Ear man or action is necessary to become a sage 
( Muni ). When he has attained the dignity of a sage, the essence 
of it is peace. Then follows a description of the state of a man 
who has attained Yoga. Practice of Yoga, or coni-emplation, is 
then described. When a man goes through the Yoga practices, he 
attains serenity in Bhagavat, i. e., becomes absorbed in him in 
peace. All the functions of the mind are suspended in the con- 
dition of IToga. Seeing himself by himself he rests in himself. 

Then follows an explanation of the process of abstraction and 
Concentration. A Yogin sees himself in all things and all things in 
himself, looks at all things in the same light. The Supreme Spirit 
is not lost to him ^ho sees Him everywhere f^nd sees everything in 
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Him, the Supreme Spirit. He who looks upon the Bhagavat as one, 
though he exists in all things, exists in him, though he moves 
about everywhere. He who regards all as himself ( and looks 
upon them in the same light ) in matters of happiness and misery 
is the best Yogin. Then Arjnna remarks on the difficulty of this 
Yoga. “ The mind ” he says, “ is restless But Bhagavat re- 
plies that it can be controlled by (raotice as well as by reflection 
on the vanity of things ( Vairagya ). At the end Bhagavat teaches 
that he is the greatest Yogin, who, having faith in him, adores 
him with his whole soul centred in him. 

The Yoga described in this chapter is found in some of the 
Upanisads, especially in the Svetasvatara. The affirmation “ sees 
himself in himself and everywhere else ” occurs in the Brbad£- 
ranyaka ( IV. 4. 23 ). The author winds up the chapter with a 
verse which is in every sense theistic, as he does the fifth chapter, 
in order, it would appear, that the description of the mental 
discipline contained in the last chapter, and of Yoga in this, 
might not lead to non-theistic conclusions. Care is taken to bring 
the whole into connection with the Supreme Soul. 

§ 16. Chapter VII. In the last six chapters has been explained 
the whole process of Karmayoga from beginning to act regard- 
less of the fruit, to the attainment of the condition of Yogin, who 
acting solely with a view to the acquisition of the BrShma condi- 
tion, is free from passions, looks upon all things alike ; and it is 
added at the end that he is the best of the Yogins, who adores 
Bhagavat with faith and with a devoted heart. This is added to 
show that the processes up to the attainment of the Yoga condi- 
tion, are difficult to be practised by men with such passions as we 
possess, and the way to be free Arom them is to surrender oneself 
to God ; and therefore In this chapter Bhagavat goes on to explain 
the nature of created beings and of his relation to them. He 
begins by saying that God’s Prakrti is eightfold : the five ele- 
ments, mind, will ( Buddhi ), and egoism. Jiva is another Prakrti, 
which supports the world. From these are produced all objects 
or beings. Bhagavat is the source and the last resting .place of 
the world. There is nothing further than him. .^1 these things 
are strung together in him as gems in a string. That which is 
the characteristic excellence of a thing is Bhagavat himselfi AH 
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the three qualities and the conditions resulting them proceed 
from him. Bhagavat is not in them and they are not in him. 
Bhagavat is beyond all these three conditions. The world, deluded 
by the conditions resulting from the three qualities, does not 
know Bhagavat, the Supreme Spirit, who is beyond them all. 
This MSya of Bhagavat consisting of these qualities is very 
difficult to be got over, and this Maya they get rid of, who take 
refuge in him. Wicked men do not resort to Bhagavat, their 
understanding being clouded by M&ya and resorting to Asura or 
demonical condition. 

The devotees of Bhagavat are of four kinds. Of these the 
JilSnin, or the enlightened, is the best. The JfLanin sticks to 
Bhagavat as his best refuge. The enlightened man surrenders 
himself to him, regarding Vasudeva as everything. Other people 
are attached to other deities and undertake different vows. Their 
faith in their deities is generated by Bhagavat and strengthened 
by him. They worship those deities with that faith and attain 
fruit. That fruit is yielded by Bhagavat himself. But it is perish- 
able. Not knowing Bhagavat’s true nature, which is unchange- 
able and excellent, ignorant people regard him as something 
indiscrete at first and afterwards made discrete. He is not in- 
telligible to all beings, being enveloped in YogamS^yfi ( mystic 
power ). He knows the past, the present and the future, and 
nobody knows him. By likes and dislikes all beings are deluded, 
and those only, who are released from the infatuation of likes and 
dislikes, with their sins being destroyed by the practice of virtue, 
adore the Supreme. Those who know Bhagavat to be Adhiyajna 
( presiding over worship ) and Adhibhuta ( presiding over beings ), 
come to know him when they depart this life. 

For the idea of all existing things being strung together in the 
Supreme, we may compare MU. IL 2. 5, and BU. III. 8. 3->-4 ; 6--7. 
Ordinary people are represented as resorting to other deities, led 
by several desires. The Bhaigavat confirms their faHjh in thei r 
deities, and the fruits that they gat from them are perishable. 
Here appears the same idea as that noticed in chap. IV and to be 
noticed in chap. IX, viz., that.the worshippers of other gods arc 
really Bhagavat ’s worshippers, and that there is a principle of 
Unity in all religions. 
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§ 17. Chapter VIII. Arjuna begins by putting questions about 
the three subjeols mentioned in the last verse of the last chapter, 
and about Brahman and Adhy§.tma. Bhagavat then explains 
these. About perceiving him at the time of death he says : “ He 
who leaves his body while remembering me at the time of death, 
attains to the same condition as mine.” Finally he states that he 
who departs this life, while meditating on the all-knowing, eternal 
ruler, who is smaller than the smidlest thing, who is the protector 
of all, whose form is unthinkable, whose brilliance is like that of 
the sun, and who is beyond all darkness — with devotion, his whole 
soul gathered between the brows with the power of concentration, 
reaches that Supreme Being, who is higher than the highest. He 
then mentions the attainment of the Unchangeable, with the 
mind concentrated, and the reaching of the final goal after leaving 
the body by means of a Yoga process and by the utterance of the 
syllable ‘Om* and the remembrance of Bhagavat all the while. 
Bhagavat is easily attainable by one who meditates on him with 
a singleness of mind and is devoted to him. Every being is 
subject to transmigration, but is free from it when he reaches 
Bhagavat. 

During the night of Brahman all these things are resolved 
into the indiscrete (Avyakta), and, when the day dawns, 
they spring out again from it There is another substance, 
different from the Avyakta and itself indiscrete (Avyakta), which 
is not destroyed when all others are destroyed. This substance 
which is indiscrete, is unchangeable and that is the highest 
resting place, which being attained to, there is no return. That is 
Bhagavat’s highest abode. That supreme soul, in whom all these 
beings are and who has spread out all this, is to be attained by 
single-minded devotion. Then he proceeds to mention the two 
paths. Those who die while the sun is in his northern course 
( Uttar&yapa) go to Brahman, and those who die while he is in 
his southern course ( Dak^in&yana ) go to the orb of the moon, 
from which the soul returns. 

It is worthy of observation that after mentioning that the man 
who meditates on the Supreme at the time of death reaches him, 
he mentions the attainment of the Akeara,. which is the highest 

i i fk 0. Sbsads^sr’a Works, VoL IV. } 
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goal, by resorting to a Yoga process. This seems to be like looking 
back on the Yoga practices for the attainment of the Aksara 
( Brahman ) mentioned in the Upanisads, such as the Mundaka 
( II. 2. 3 ), and the Svetasvatara ( I. 14 ). In the first passage, the 
syllable ‘Om^ is compared to a bow, the soul to the arrow, and 
Brahman to the target which is to be hit. In the second a person 
is instructed to use his own body as the nether wooden piece and 
the Pranava as the upper one, and, practising meditations, which 
is like rubbing of the wooden pieces against each other, to dis- 
cover the God hidden like Agni in the pieces of wood. Here the 
Aksara Brahman of the Mundaka is transformed into Deva 
(God) in the Svetasvatara* Upanisad, and the Bhagavadgita also 
prescribes the meditating on Bhagavat while the syllable ‘Om’ is 
being uttered. Here, therefore, we see the effort to invest the un- 
changeable and indiscrete Brahman with a strong distinct persona- 
lity. Later on in the chapter, another A vyakta is mentioned, besides 
that into which all things are resolved at the dissolution of the 
universe. This Avyakta is eternal and indestructible and is called 
Aksara and the h‘ghest goal. Here, how^ever, this Aksara is.. at 
once rendered thelstic by being spoken of as the highest abode or 
condition of Bhagavat. 

§ 18. Chapter IX. In this chapter Bhaf'.avat proceeds to explain 
the direct and indirect know^Iedge which constitute the royal lore 
and the royal secret. It is to be directly perceived. It is holy and 
easy to be practised. The Bhagavat spread out all this universe. 
All things are in him and he is not in them, and .still the objects 
are not in him. Wonderful is his lordly power. He is the 
sustainer of all beings and is not in them. HivS self brings all 
things into existence. As the air which exists in the sky is every- 
where, so all beings are in him. At the dissolution of the world 
all beings are dissolved into his Prakrti, and at the beginning of a 
new Kalpa they are discharged forth again. All these acts do not 
contaminate him, as he does them without any desire. With him- 
self as the director, the Prak.ti bringa forth the moveable and im- 
moveable things. Foolish men disie.,ard him who has assumed 
a human form, not knowing his true nature, vk., that he is the 
lord and tha great ruler of all ; but great souls, assuming a godly 
nature, knowing him to be the origin of all beings, adcre him 
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with single-mind^dnesg. Some people worship him by Jfianayajfla 
i. e., a rationalised sacrifice, taking him as one or several, or as 
having his face in all directions. 

He is a sabsidiary as ’well as the main sacrifice. He is SvadhS, 
herbs, Manlta, ghee. He is Agni and he is also oblation. He is 
father^ mother, nourisher and grandfa‘:her of the world. He is 
Ro, Saman, (tc. He is the way,sustainer, lord, witness, shelter end 
friends etc. The.knowors of the three Vedas, the dr inkers of Soma, 
worshipping him by means of saorifioo, desire habitation in 
heaven, where they enjoy many pleasures. After their merit has 
been exhausted, they come back to the mortal world again. Those 
who thus follow the ritual of the three Vedas come and go, He 
looks after the welfare of those who think of him and meditate on 
him with sinTle-mindadne.^s and adore hiiru Those who worship 
other deities must be considered as worshipping him, but they 
do so not according to prescribed rules. He is the receiver and 
lord of all kinds of Yajnas or worship, but those people do not 
know him as he really is, and therefore they fail. Those who 
worship other deities attain to them, and his worshippers attain 
to him. All the oblations thrown into the fire, all that is eaten 
and given and the austerities pr'^ctised should be dedicated to him. 
In this way these actions do not serve as a bondage, and one be- 
comes a real Saihnyasin and to him. He who adores 

Bhagavat with single-mindedness, becomes holy, even if he be 
wicked. He becomes immediately holy and obtains peace. Even 
women, Vaisyas and Sudras, when they resort to him, attain to 
the highest place. The seeker of the good should direct his mind 
towards him, should be his devotee, should worship him, should 
bow to him, and acting in this way, and being thus fully devoted to 
him, he will reach him. 

Here the performance of sacrificial rites is, in the manner 
which has become usual, mentioned as efficacious for the acQuisi- 
tlon of a place in heaven. From this place persons return w^hen 
their merit is exhausted, but there is no return when a man 
devotes himself to Bhagavat with all his heart. God is further 
personalised and brought home to man by being declared as his 
father, mother, nourisher, grandfather, friend, refuge, etc. 1 he 
attitude to other gods is of toleration. The worship offered to 
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them is really offered to Bhagavat, but the worehlppere do nofc 
kuow Bhagavat as he truly is, and therefore go wrong. 

§ 19. Chapter X. The gods and Bsis do not know the origin 
of Bhagavat. He was before tiiem all. He who knows Bhagavat 
to be the unborn and unleginning lord of all worlds, is free from 
all sins. All the mental conditions, knowledge, absence of ignor- 
ance, forgiveness, truth, self-control, serenity, pain and pleasure, 
etc., are from him. The seven ancient Maharsis and four Manus 
sprang from him, whose descendants are all these men. Good 
men adore Bhagavat with pure faith, knowing him to be the 
origin of all and that everything is set in motion by him. They, 
with their minds directed towards him, with their souls centred 
in him, enlighten each other, speak about him, and thus they are 
satisfied and are happy« Out of sympathy for them he dispels 
the darkness of ignorance by the light of knowledge, being him- 
self in his true condition. When they adore him thus constantly 
full of love, he grants them that condition of mind by means of 
which they reach him. 

Then questioned by Ar juna as to the Vibhutis or excellent forms 
of each species or group, which pervade the world, Bhagavat pro- 
ceeds to mention them. He is the soul that dwells in the heart of 
men and is the origin, the middle and the end of all beings. He is 
Visnu of the Adityas, the sun of all shining things, Eapila of the 
Siddhas, Prahlsda of all Daityes, R&ma of wielders of weapons, 
philosopoy ( AdhyStma ) of all lores, Dvandva of compounds, 
Klrti ( fame ) of all females, Vasudeva of Vrenis and Dhanamjaya 
of Pandavas. That object which has excellence and splendour 
should be known as arising from his lustre. 

There is to be observed here one special characteristic of the 
Bhakti school, and that is that all the devotees meet together, 
enlighten each other as to the nature of God, and contribute by 
discourses on him to each other's elevation and gratification. This 
is almost a characteristic mark of Bhaktas as distingufsbed from 
the Yogins, who have to go through their exercises singly and in 
solitude. 

§ 20. Chapter XL The Viraj form of God, I e., aU bMpg looked 
at simultaneously as constituting one whole, asalsohfr deetypcMyg 
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form, in which all enter into his mouth and are absorbed, is desori* 
bed in this chapter. Arjuna praises him that he does not see the 
end, the beginning, the middle of him, that he is the guardian of 
eternal righteousness and entreats him to give up this frightful 
form and assume the more usual and the more agreeable human 
form. In verse 30, Arjuna addresses him as Visnu saying that 
-his daeeling brilliance makes everything hot and his lustre has 
filled the whole universe. 

The idea of looking at the universe as a form of god is as old 
as the Purusasukta ( BV. X. 90 ). God’s having eyes everywhere, 
face everywhere, arms everywhere and the feet everywhere is 
expressed in PV. X. 81. 3. This verse is repeated in Svetstvatara* 
Upanisad HI. 3. 

§ 21. Chapter XII. This chapter starts with a question as to 
the difference betv’een the contemplation on the original indis- 
crete cause which is unchangeable ( Aksara ), and the worship of 
him ( Vfisudeva ), and the reply is, they are the best devotees, who, 
fixing their minds upon him, meditate on him with a concentrat- 
ed attention and faith. Those who, with their senses restrained, 
meditate on the Indiscrete, Unchangeable, Undefinable, as existing 
everywhere and unthinkable, also reach him, but the trouble to 
them is greater. Bhagavat delivers from the ocean of death 
those, who, dedicating all their actions to him and meditating 
on him, worship him ; and he teaches Arjuna to fix his mind on 
him and concentrate his will on him, and, if he cannot fix his 
mind firmly upon him, then to endeavour to obtain him by con- 
tinued remembrance of him. If this last is not feasible, he should 
perform deeds for his sake, and doing this he would obtain 
success. If, however, he is not able to do this, with his mind fixed 
on him, he should abandon desire for the fruit of all his actions. 
Then follows an enumeration of the virtues of those who are 
devotees of God and are specially dear to him, such as not hating 
any being, being the friend of all, being bumble, being indifferent 
to praise or censure, etc. 

' In this chapter the meditation on the Aksara cr unchangeable 
indiscrete cause is again mentioned as oppoted to the worship of 
Bhagavat as a pwsonal God. In similar passages in the previous 
chapt^ the pepconalfsatiop is effected at- once by ipesrtirg a 
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clatise applicable only to a personal God. Biit here the medita- 
tion on Avyakta is spoken of as successful, but is condemned as 
being very difficult to be practised, and the theistic aim of the 
work is kept in view, 

§ 22. Chapter XIII. This body is the Ksefcra, and he who knows 
this body as his own, is Ksetrajna The Bhagavat is also Ksetrajfla. 
in all the Ksetras. This subject about the Ksetra and Ksetrajfla 
has been variously treated by the Rsis in verses of various metres, 
and determined by the words of the Brahmasutra unfolding rea- 
sons. Ksetra consists of the twenty-four elements mentioned in the- 
S&mkhya system and desire, hatred, pleasure and pain, and body, life 
and courage, which are Atma^.unas according to the Vaisesikas. 
Bhagavat then proceeds to enumerate the virtues, such as humili- 
ty, sincerity, etc., which oonsistute, it is said, Jhana or knowledge , 
but which are to be taken as means to knowledge. Then are 
alluded to knowledge, or true philosophy, and its reverse. He 
then mentions the Jheya, or thing to be known, and it is Para- 
brahman, which has no beginning nor end, which is neither ex-, 
istent nor non-existent, and which has hands and feet everywhere, 
and which has eyes, head and face everywhere, which has ears 
everywhere, and which pervades alL And thus the description of 
godhead proceeds in the words of the Upanisads. 

Prakrti and Purusa are unbeginning. All changes and quali- 
ties are produced from Prakrti. Prakrti is the cause in bringing 
about effect, and Purusa is the cause in the enjoyment and suf- 
ferance of happiness and misery. The Purusa, being connected 
with Prakrti, enjoys or endures the properties or effects of the 
Prakrti ; and the cause is his being connected with the Gunas or 
qualities. Besides ail these various principles, there is in this 
body Purusa, the Supreme Soul, who is the witness of everything, 
who is the sustainer, enjoyer and the great lord. By meditation 
some see the self by self, others see it by Sarhkhyayoga . and Kar- 
mayoga. Any moving or unmoving thing that comes into exis- 
tence is produced by the union of Ksetra and Ksetrajiia. He, who 
sees the Supreme Lord equally in all things, who is not destroyed 
When other things are destroyed, sees truly. Seeing God equally 
in all things, a man does no injury to himself, and attains to the 
highest goal. He truly sees, who sees all acts as done by Prak^ 
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and PuruHa as not the actor. When he regards all separate beings 
as existing in one place, and sees development proceeding thence, 
he becomes Brahman. The Supreme Spirit, though dwelling in 
the body, does not do any tiling and is not contamiimted, because 
he is unbei.inning and is d' void of qualities and unchangeable. 
The spirit is not contaminated, just as space or ether existing 
everywhere is not. Just as the sun illuminates the whole world, 
so does the Ksetrajda illuminate the Ksetra. 

The Karmayoga, leading up to the condition of a Yugin, who 
looks at all things with the same regard and makes no distinction 
between them and himself, has been described in the first six 
chapters. In the next six the Bhaktiyoga, or loving adoratiem of 
God, is the subject treated of *, and the final effect of it is the for- 
mation of the fully righteous character \/vhich distinguishes a 
Bhakta who is dear to Bhagavat. dVitli chapter XIII begins the 
consideration of subsidiary subjects. In this Bliagavat speaks 
of the Ksetra and Ksetrajua, or the soul and its dwelling place, and 
of another soul, that is, himself also dwelling in the Ksetra. In 
connection with this subject he refers to the poetic works of the 
previous and to the words of the Brahmasutra. 

What these works are it is difficult to say ; but wliat follows 
is, first, the mention of the twenty-four principles generally associ- 
ated with the Samkhya system, as well as seven others, all of which 
Constitute the Ksetra ; secondly, the enumeration of the virtues 
that qualify one to the allainment of knowledge ; thirdly, the 
statement about knowledge ( Jnana ), or that which is true philo- 
sophy, and also Ajnana, which is the reverse ; and fourthly, the 
description of the Jfieya or the thing to be known, which is 
Parabrahman or the Supreme Soul. This last contains the attri- 
butes given in the Upttivjsads,and a verse and a half are verbally 
quoted from the SU. There are also other statements in the con- 
ijluding verses which resemble KU. V. 11, and SU. V. 4. Then 
there is a statement about the nature of the Prakrei and Puru^a 
* quite in keeping with the Saihkhya system ; but the existence of 
the highest spirit in the body along with the animal soul is 
mentioned. Thus is the atheism of the Samkhya system studious- 
ly avoided> whenever there is a reference tp: its doctrines. Theft 
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follow reflections on God and the seeing of the Supreme Soul 
everywhere. 

The works, therefore, upon which this chapter is based are 
some of the Upanisads and some treatises setting forth the 
constitution of the world and the principles of morality. These 
treatises may have been the discourses first independent and 
afterwards included in the Ssntiparvan and other parts of the 
Mah&bh&rata, or they may have been others of which we have no 
trace ; but there is no mention here of the S&ihkhya system by 
name nor a special reference to it as elaborated in later times by 
Itvarakrsna. The idea of the twenty-four principles is ancient 
and seems to have been appropriated afterwards by the founders 
of the philosophic systems, as it suited their purpose. But no 
chronological conclusions can be deduced from the mention of 
those twenty-four principles. The doctrine that all action pro- 
ceeds from the Prakrti, and the soul is inactive and simply enjoys 
or suffers, which is a true Samkhya doctrine, but is calculated 
to absolve a man ftom moral responsibility, is also mentioned ; 
but it appears to come incidentally along with the twenty-four 
principles. 

§ 33. Chapter XlV. The great Brahman is the womb ( Yoni ) 
for BBagavat into which he throws seed. Of all the wombs that 
produce bodily forms. Brahman is the greatest. Bhagavat then 
proceeds to detail the nature of the three Gunas, their products and 
their results in the future world. These Gunas prove as bondage, 
and when they are got over, then the man is free from the bondftge 
and becomes immortal The distinguishing characteristic of one 
who is free from these three Gunas is a quiet undisturbed serene 
mood, in which happiness and misery are (dike, and gold, clod of 
earth and stone are alike, in which aj^eable and disagreeftlfle 
things are alike, and praise and censure are also alike, etc. He 
who invariably resorts to Bhagava'; by Bhaktiyoga becomes free 
from these three Gupas and attains to the condition of Brahman. 
Bhagavat is the support of the immoral and unchanging Brahman 
and of eternal righteousness (duty) and of unending happiness. 

. Here then is a distinct affirmation of the soul’s attainment of 
j^eedotn from passions by means of continuous devotioq to Bhaga- 
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vat or God. The word Brahmayoni occurs in MU. III. 1. 3, and 
is to be interpreted, in the li(;ht of the opening statement in the 
above, as one whose Yoni is Brahman. 

§ 24 Chapter XV. Bhagavat proceeds to the comparison of 
SamsSra, or the whole extent of things, to the Pippal-tree. This 
tree is to be cut by the weapon of indifference or non-attachment ; 
and then should be sought that place from which there is no 
return. One should surrender himself to the original Furusa. 
Those reach that unchanging position or place, who are free from 
pride, ignorance, desires, and the pair of happiness and misery. 
That is the highest abode of Bhagavat, which is not illuminated 
by the sun, the moon or the fire. When a soul departs from a 
body, it takes away the Indriyas, of which Manas is the sixth, 
and brings them in when it assumes another body. The soul itself 
is a part of Bhagavat and is eternal. This soul, placing itself 
in these six Indriyas, resorts to all objects of sense The brilliance 
existing ih the sun, which illumines the whole world, and which 
exists in the moon as well as in fire, is to be known as that of 
Bhagavat. By becoming Soma, Bhagavat raises all herbs. By 
becoming fire be contributes to digestion. He dwells in the heart 
of all. From him proceeds consciousness of one’s condition, know- 
ledge, and the rejection of what is not true. Bhagavat alone is to 
h4 known by means of all the Vedas and as the author of Ved&ntas 
and the knower of the Veda. There are two souls in the world, one 
that changes, and the other that is unchangeable. Besides these 
there is another who is the highest and is called Paramatman, 
and who as the unchangeable lord supports all the three worlds 
after entering into them. Bhagavat is known to be that Highest 
Soul in the ordinary world and also in the Vedas. 

There is one new point brought out in this chapter. And that 
is that the animal soul goes out of the body along with the six 
senses and enters new ones in that condition. The comparison of 
the composite universe to the Pippal-tree occurs in KU. ( VI. 1 ), 
MaiU. ( VI. 4 ), and the non-illumination of the highest abode of 
Bhagavat is mentioned in a verse in KU. ( V. 15), MU, (II. 2. 10), 
and SU. ( VI. 14 ). The doctrine of the existence of the third 
highest Purusa should also be noted as a characteristic of this 
ibeistic work. The triad, K^ara, ' Aki^ra or Atman (individual 
5 ( R. O. Bhandarkar'a Works, Vol. IV, j 
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soul ), and the ruling one God, is mentioned in SU. ( 1. 10 ), which 
work is a precursor of the Bhagavadgita. 

§ 25. Chapter XVI. Bhagavat now proceeds to enumerate the 
virtues which constitute the divine endowments (DaivI Sampad ), 
and the vices that constitute demoniacal possessions. From divine 
endowments results final deliverance, and from the demoniacal 
possessions, follows destruction. There are two classes of created 
beings : one is divine and the other demoniacal. In persons of the 
latter class there is no purity nor correct conduct nor truth. They 
regard the world as unreal, without substratum or support, without 
God, disconnected and what more, springing from lust. Holding 
this view these wicked and dull persons with their ferocious deeds 
bring about the destruction of the world. Full of insatiable lust 
and possessed of vanity, pride, and arrogance, they act in an un- 
holy manner, sticking to their own false conceits. They accumu- 
late wealth by foul means for enjoyment and boasting of their 
possessions, their power, their parentage, they treat others with 
contempt and eventually go to the infernal regions. If they 
worship at all, they simply utter the name and assume a false 
garb. They are full of egotism and hate Bhagavat, as abiding in 
their own bodies and those of others. These wicked men he con- 
signs to the race of the demons. Desire, anger and covetousness 
are the three doors to bell. These three, therefore, should be 
abandoned. He who avoids these three doors reaches the highest 
goal. He who abandons sacred precepts and acts according 
to his own will, does not obtain success, happiness or the high- 
est goal. The sacred precepts must, therefore, be followed whenever 
a man has to do anything or avoid anything 

Here two classes of men, good and bad, are mentioned. Among 
the latter are included not only worldly men who do not care for 
God or morality, but the followers of ' philosophical or religious 
systems, different from that of Bhagavat seem also to be included. 
They set aside the sacred S&stra or precepts, denied God, as 
Buddhists and J ainas did, and regarded the world as unsubstantial 
or unreal, as the former did. 

8 26. Chapter XVII., Arjuna asks : “ What is the frame of 
mind of those who set aside the sacred precepts and still worshijp 



Vai^vism / Substance of the OitU 


35 


with faith ? Is It ohaxaoterised by the quality of goodness, activi- 
ty or i^oranoe ? ” Bhagavat answers : “ Faith is of three kinds, 
characterised by goodness, activity, and darkness or ignorance. 
The faith of a man depends upon the quality of his heart. A man 
Is what faith makes of him. As is his faith, so is the man The 
good worship gods, the active, Yaksas and Raksases or evil spirits, 
and the ignorant, ghosts and spectres. Men of demoniacal frame 
of mind perform terrible austerities full of ostentation and egotism, 
and cause attenuation of the elements composing the body and of 
the Bhagavat who dwells in it. He then mentions three kinds of 
food, modes of worship, austerities and gifts, in keeping with the 
three qualities. For instance, in the case of worship or sacrifice, 
that is in keeping with the quality of goodness, which is perform- 
ed without any regard for the fruit and in accordance with the 
sacred ritual. That springe from the quality of activity, which is done 
for the attainment of fruit and out of ostentation ; and that which 
is done without regard for the sacred precepts and without Dak- 
sina or rewards to the priest and without any faith, proceeds from 
the quaiity of ignorance. As to charitable gifts, those spring from 
the quality of goodness, which are made because it is a duty to 
give to one from whom no return is expected ; while that which 
is made with an interested motive and with a desire for return, 
spirings from the quality of activity. And in this manner all the 
four subjects are treated. At the end the doing of good acts by 
the repetition of the syllables *' Om, tat, sat ” is mentioned. 

In this chapter the truth that man’s religious faith and the 
character of the God that he worships, depend upon his own 
character whether good or bad, is clearly recognised. Not only 
the nature of the God worshipped, but also the diet, the mode 
of worship, charity or gifts, and the practice of austerity differ 
according as a man's nature is influenced by one or other of the 
three qualities, goodness, activity, and ignorance. 

§ 27. Chapter XVIII. This chapter begins with a question by 
Arjuna as to thepnnciples of renunciation and abandonment. 
Bhagavat replies that renunciation is the giving up of works 
spriniging hrom desires, and abandonment is the abandonment of 
^its of actions. Some say that all Earman should be abandond ; 
(filers say that tirorship, charity and austerity should pot be fivep 
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up. The decision is that these last should not be abandoned,: aS 
they bring about purity of the soul. The actions should be . done 
without being attached to them or desiring for the fruits. That 
duty that must be done, should not be abandoned. Giving up 
that duty is an ignorant deed. When action is avoided because 
it is wearisome, its abandonment springs from the quality qf 
passion. When the essential action is done because it should be 
done without any desire for fruit or attachment, that id)andonr 
ment springs from goodness. It is not possible for a living being 
to abandon all actions. He who abandons only the fruit, is really 
one who has abandoned actions. According to the S&ihkhya 
doctrine, there are five different causes: the resting place, agent, 
instrument, varied movements and fate. In this manner it goes 
on. Some acts or states of mind are represented to vary according 
to the three qualities, such as knowledge, the deed done and the 
doer, Buddhi or will, firmness and happiness, and the duties of 
the different castes. * 

The man who worships Him, from whom all beings have sprung 
and who has spread out all this, by doing the duties assigned to 
him, for which the three qualities have fitted him, attains final 
success. He then proceeds to mention all those virtues and other 
states of mind, such as self-control, freedom and passions, which 
conduce to the realisation of the Brahma-condition. When this 
condition is realised, a man is free from sorrow and desire, and, 
being equally disposed towards all beings, he develops in himself 
the highest love for Bhagavat, and knowing Bhagavat fully and 
truly, enters into the Bhagavat. One should do all acts, intent 
only upon God, and then one obtains the eternal place by the 
favour of God. A man should fix his njind upon Bhagavat alone, 
dedicating all his actions to him, and then he gets over all evils 
by the grace of Bhagavat. 

Then Bhagavat winds up the whole by teaching Arjuna to 
surrender himself with' all his heart to God ( the Buler), who 
abides in the hearts of all things and moves them, as if forming 
parts of a wheel ; and then he says, by his favour Arjuna would 
obtain perfect peace and an eternal resting-place. He is further 
instructed to dedicate his whole mind to Bhagqvat, to become 
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bis devotee, to worship him, to bow to him, and in this way 
he ( Arjuna ), would reach him. This is styled the deepest secret. 
Then Arjuna is told to set aside all other methods of salvation and 
surrender himself to Bhagavat alone, and Bhagavat would then 
free him from all his sins. And thus the chapter ends. 

This is the EkSntika Dharma or monotheistic religion, which, 
as the NSrRyanlya telle ns, was communicated to Arjuna The 
method of salvation here revealed is to lead a life of action, but 
the fruit of the action one should not be intent on. The action 
should be done disinterestedly, that is. a man should be selfless in 
doing it. The action should bo dedicated to Brahman, that is, it 
should be done because the Universal Order requires it to be done. 
This is tantamount to saying that one should do one’s duty 
because it is a duty. When a more personal interpretation is 
given to it, the doctrine comes to this, that one should act with 
the sole object of carrying out God’s will. The frame of mind 
that is generated by consistently acting in this manner, is free- 
dom from passion, a sense of the omnipresence of God and an 
equal regard for all things. This leads to the realisation of the 
highest love of God, and, knowing Bhagavat thoroughly, by this 
means a man is absorbed in him. 

But to do one’s duty consistently and selflessly is a matter 
difficult, since all beings are subject to the influence of the three 
qualities or, in our modern phraseology, of passions and appeten- 
cies. These can be got over by surrendering oneself to God. 

VI. The Sources of the Religion of the Bhagavad[g^£ 

§ 28. This constant insistence on action being done without 
any regard for the fruit, that is, distinterestedly or selflessly, 
forms a peculiarity of the Bhagavadgita. But the idea is not new. 
In the Itopanisad it is stated in the second verse, that a man 
should desire to live a hundred years doing actions resolutely, 
and in that way and no other, will action not contaminate him. 
And the nou-oontamination as the result of an elevated state of 
mind is spoken of in ChU. IV. 14. 3; BU. 4. 23; and MaiU. VL 20. 

. Tbs’ attributes of the Supreme Being the GitS draws from the 
TTpanisade, as has been already shown in the remarks on the differ- 
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ent chapters. While the personality of God is fully aoknow* 
ledged in certain parts of the Upanisads, mere Brahman, the 
personality of which is not so distinct, is also spoken of in some 
places. When the Bhagavadgits takes in these passages, it takes 
care to distinctly personalise the Aksara or Brahman, as we have 
shown. The source from which the Gita derives its doctrines 
about the conquest of the self and the attainment of a condition 
of a peace and serenity, is the general atmosphere of religious and 
moral sentiment, that came to prevail from the beginning of the 
earliest Upanisad speculations to the formation of definite religi- 
ous systems, orthodox and heterodox. Consequently, though the 
Gita speaks of the Brahma-Nirvana, it ought not to be suppos- 
ed that it borrows this doctrine of final peace and serenity firom 
Buddhism. The source resorted to by these systems was common 
to all. 

Besides the Upanisads and the religious and moral atmosphere 
prevalent at that time, the Gita avails itself of the philosophy that 
had come into existence in early times. This is the philosophy 
of the Samkhya atod the Yoga. Though the twenty-four principles 
of the former system, together with the Purusa or soul as the 
twenty-fifth, as known in later times, and the doctrine of the 
activity of the Prakrti only and the non-activity of Purusa, are 
alluded to in the Bhagavadgita, still it adds another soul called the 
Uttama Purusa or the Supreme Soul, which is not found in the 
later Samkhya, thus giving a theistic character to the philosophy. 
In their account of the creation, the Puranas- follow this 
philosophy, and the later Yaisnava and Saiva systems adopt jt in 
a more or less qualified manner. 

But the word Samkhya does not seem to be used in the 
Bhagavadgita to indicate the later’ hon-theistic system. In the 
second chapter and in the fifth, Siihkhya indicates a philosophy 
based upon knowledge, and Yoga, one based on action. Again 
the five causes, that are alluded in the last chapter as men- 
tioned in the Samkhya system, do not appear to be known 
to tbe later Samkhya. The speculative philosophy, therefore, 
that existed about the time of the SVetltVatara-Upanisad and 
the Bhagavadgita, was known by the name of Saiiikhya, and out 
of it grew the non-theietie system of later times. The Yoga, 
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the philosophy of actioiii too did prevail, but it culmiaated, as 
indicated before, into a concentration of mind, the ordinary opera- 
tion being suspended, on the Brahman, Aksara, or the Supreme 
Soul. 

S 29. Thus the Bhagavadgita is the result of development of 
the religious and philosophic speculation that prevailed before the 
rise of Buddhism. But the origin of the idea of Bhakti, or love 
of God, which is the characteristic of the work, has formed the 
subject of a great deal of speculation in modern times, and to this 
point we will now turn. In the Upanisads, Upasanfi, or fervent 
meditation of a number of things-such as Manas ( mind ), the 
sun, the Furusa in the sun or the moon, food, vital breath, etc., 
regarded as Brahman, i.e., thinking of them as Brahman-is prescrib- 
ed. Such a fervent meditation cannot but magnify the^thing and 
give it a glorious form so as to excite admiration and even love. 
Again what is called the Internal Atman ( soul ) is said in the 
Brhadaranyaka to be dearer than a son, wealth and everything 
else ( I. 4. 8. ). Here the word Atman may possibly be taken to 
mean one 's own soul. In the same Upanisad there is another 
passage which runs thus : “ This is that Great Unborn, who is of 
the form of thought among vital airs, who dwells in the cavity of 
the heart, who is controller of all, ruler of all, the lord of all. By 
doing good or evil deeds he does not become better or worse. He 
is the ruler of all beings, he is the causeway or dike that separates 
things from one another and prevents them being confused to- 
gether ( he is the. preserver of order ). The BrShmanas desire to 
know him by the words of the Vedas, by worship, charity and 
austerity. Knowing him, one becomes a sage. The recluses desir- 
ing him as the place to live in, renounce the world. On this ac- 
count the wise men of did did not desire progeny, saying to 
themselves: * What shall we do with progeny, when we have got 
this Being, this world to live in ? ’; and thus they gave up desire 
for sons, wealth and the world and lived the life of mendicants ” 
( IV. 4. 22 ). 

Mow, if those wise men of old gave up all the pleasures of the 
world to contemplate and dwell with the Supreme Being, so 
eloquently deeoribed, must it not be considered that they were 
ftotuated by loye for Him, though the word Bhekti does not oQour 
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here ? And at the bottom of all those rapturous sayings about the 
peace attained by seeing the Supreme Soul in the world and the 
heart of man, there must be a feeling akin tg love. And during 
the period when the Rgveda poetry was composed, love for God or 
gods was often an abiding sentiment in the heart of the poet, as is 
evident from the words : " Dyaus is my father " ( BV. 1. 104. 33 ), 
“ Aditi ( the boundless ) is father, mother, and son” (BV, I. 89. 10); 
and from such prayers as “ 0 father Dyaus, avert all evils”, “ Be 
accessible to us and gracious as a father to the son”, etc. Though 
the later sacrificial ritual destroyed the spirit of these verses and 
converted them into simple verbal formulae, still, the feeling that 
was in the heart at the time when they were composed, must have 
continued, though it found no expression for a time and exhibited 
itself again mixed with wonder and admiration in the times of the 
Upanisads. It certainly was not absent during this last period. 
The text about the two birds, the friends and companions of each 
other, by which are meant the Supreme and Individual souls ex- 
ists in the Bksamhita (1. 164. 20) and is repeated in the Mundaka- 
Upanisad(VII. 1.1). 

In the last ( MU. III. 2. 3 ), and in the KU. ( 11. 23 ), there is a 
verse to the effect that this Supreme Soul is not to be attained by 
lectursa ( from a teacher ), nor by intelligence, nor b(r much 
learning ; he is to be attained by him whom the Supreme Soul 
favours; to him he discloses hie form. Again we have the 
doctrine that the supremely wise Being, the life of all, leads a 
man to do good deeds, whom he desires to elevate ( KBU. III. 8 ) ; 
and another, that God dwelling in the heart of all beings, controls 
them — which latter forms the subject of a celebrated passage in 
tne BU. III. 7. From this it is clear that the doctrine that the 
individual soul is dependent on the Supreme and that the 
latter alone works out his salvation, was acknowledged in 
Upanisad times. 

S 30. In this manner all the points that constitute the Bkintika 
religion of the BhagavadglU are to be found in the older religious 
literature. The word Bhaktl, however, in the sense of love is not 
to be found except in a verse in SU. But that word is not always 
used in'the sense of love even by Bamfinuja. In his system Bhakti 
me^ns constant meditation and corresponds to the Upasanft of 
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of the Upanisads. The word etymologically signifies resorting to 
and then. loving the thing resorted to. It is used in this ,sens.o 
by Panini in Sutra IV. 3. 95 ; but the word, as explained b>' the 
commentators, has a passive sense and means a thing resorted 
to, liked or loved ; and general and special terminations are 
proscribed, which, when affixed to a noun, indicate one by whoin 
the thing expressed by the noun is liked or loved. In this sense 
the word Bhakti is used by Yaska also, when he speaks of certain 
things as Agnibhaktini, Indrabhaktlni, i. e., things which resort 
to, or relate themselves to, Agni, etc. Thus the idea of "love wsfe 
associated with the word in early times, though it then signified 
loved instead of love. Properly speaking, by the rules df 
P&nini himself, it ought to signify the latter, as the suffix 
indicates Bhava or condition. Howsoever the word msiy have 
come into use in later times, the thing expressed by it, vte., IdVe 
for the Atman or the Supreme Soul, was an idea implied ^'aiid 
often expressed by the word Priya or Preyas in the llpantsad 
•period. - ■ '■ ■ 

§ 31. The state of things which must have led to. the eVoliit 
tiou of the religion of the Gltn seems to me to be this. AbOrtt th§ 
time when the systems of religion we have been constdeHrift: 
arose', there Was a tendency amongst the people' wb'^cK bftdh 
worked itself out, as is evident from the ' Pali BlflfK'Stories,^ 
give up worldly life and betake themselves to a residency -'lii 
forests or mountains. Even Buddhism, Jainism and other'' tike 
systems considered an ascetic life to be a sine qua non of religi- 
ous elevation. There is reason to believe that Sramanas existed 
before the rise of Buddhism. The religious systems that ha'd 
sprung up were mostly atheistic. The Indian mind had becom^ 
prone to indulge in mere moral discourses and thoughts, of, moral 
exaltation, unassociated with a thelstio faith, as appears clear 
from Buddhism and other systems, and' also from dry ffioral dis- 
sertations of which the Mahabhirata is full. BUbh a ' syste.n oA 
that of the Bhagavadglta was, therefore, necessary to counteract 
these tendencies. Theistic ideas were so scattered in' the - XJpa- 
ni^ds; that it was necessary for practical purposes to work theni 
up into a system of redemption capable of being grasped easily. ^ 

Those appear to be the conditions under which the Gita,' came 

$ [R. Q. Bhandarkar's Works, Vol, IV«) 
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into oxistenoe. I ami not inclined to dissolve y&sudeva and ^juna 
into solar myths ; but V&sudeva oould not have been living when 
the Bhagavadglta was composed as a discourse delivered by him, 
any more than Buddha was living when his discourses were 
reduced to the form of books. It is worthy of remark that both 
of them are called Bhagavats when speaking. Vasudeya must 
already have been deified before the BhagavadgltH was written. 

As rag^ards the attitude of the Bhagayat to the older belief, it 
is eyidep^t that it is conservative and he camo to fulfil the law 
a^ iu>t supersede it. It must already have been seen that he 
IpfAv at t^ sacrificial religion from alnaost the same point of 
view as the Upanieads. The cherishing qf desires which the 
saori^oial rites encourged is considered harmful, and . the . fruit 
a^^ined by means of them is perishable. It was because this 
Ilkantika religion was so conservative, that it gradually made 
its. way into Hindu society in general, though.it did not succeed 
in-ttproQting.the religion of sacrifices. Still it always retained 
its character as a religion for women and for all castes, Sudras 
included, and in its later development it was associated with 
ipoh yedio rites as then remained when it was professed by the 
BrShbdah^’ so associated when its followers were of 

lower oastes, among wh(m it continued to exercise, great influence. 
The Bhagavat’s attitude towards the . worshippers of other gods 
has already been explained. It was strictly liberal. All worship 
to whomsoever it was directed, reaches him ultimately, but the 
devotees of other gods do not know Bhagayat as he truly is . and 
thus ^ wrong. This attitude must hare had something to do 
WiV^ the. influence of the yusudeva'Krsna cult over the lower 
classes. 

Vil. IdentiRcatioii of Vasud^a %dth Narayana. 

S 32. The word NfirSyapa is similar to NaddyanSi which 
Ust iSv formed by P. IV. 1. 99 and means the , Gotca Niidlsanai 
The termination is significative and means in this., case . the 
resting place or the place to which Nada or a oolleetich.of . Nedss 
go. So NSr&yana, means the resting, place or goal of N&ra, or .a 
ooUectioa, of Narasl.. In the N$rS.yapIya (XII. 341) Ke^ya or 

1 Se« M«4hBtitbi's ommaaiisry on ilenu 1. 10. 
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Hwl isaya'td Arjuiia that he Is known as the resting pltto'e or 
ghftl oil then ( NarSnlm ). The word Nr or Nara Is also used to 
denote gods as nia'niy persons, espsoially in the Vedas, so thdt 
Nirtyata may be construed as the resting place or goal of goda 
There is a tradition which connects NSrSyana with the primeval 
waters. Manu ( 1. 10 ), and also Hari In the above passage say 
that the waters were balled NarSs because they were the sons of 
Nara, and, since they were the first resting place of BrahtnR in the 
first base and of Hari in the second, the two were called NftrRyanas. 
The Purapas, such as the Vayu and the Visnu, agree with Manu. 
Again there is a tradition that Brahmadeva sprang from the lotus in 
the navel of Narayaria or Visnu (MSh. IIT. 12. 34 and XII. 349. 18). 
In the Vayu-Purana Narayana is represented as prior to Avyakta 
or matter in an undeveloped form, and from Avyakta sprang the 
mundade egg, and from the latter arose Brahmadeva. 

All these traditions in various forms seem to go back to 
BV. X. 82. 5 and 6, which may be thus translated : "Prior to the sky, 
prior to this earth, prior to the living gods, what is that embryo 
which the waters held first and in which all the gods existed t 
The Waters held that same embryo in which all gods exist or find 
themselves ; on the navel of the unborn stood something in which 
all beings stood In this we have first the waters mentioned ; 
on thbse waters stood the embryo, which corresponds to the 
BtahihR of tile later tradition, who created everything ; aiid the 
unbbrn borrespohds to NarRyana from whose navel he sprang. In 
this embryo all the gods, it is said, found themselves. This ooWes* 
pbhds to the Nartis, men or gods, whose goal or resting plabe W'aS 
NailsyanB,‘sO that this confirms the identity between and 

Natiyana mentioned by Manu and some of the PurRnas. NlrSyana 
therefore, who, by the other authorities cited above, is considered 
'tfrior to Brahmadeva and to the Svayambhu of Mahu, is another 
'petsem arid has a cosmic character amd is not a historical or mytixoi' 
logioal individual. This idea of NSrsyana was developed ih tiie 
fetiod ‘d{ the later Br&hmanas and Aranyakas. 

in the Satapatha-BrShmana ( Xll. 3. 4 ), Puru^ ^^ftrRywpa is 
represented to have sent forth from the place of sacrifice Vasus, 
ttudras and Adityas by means of the morning, midday and even- 
ing libations respectively, he alone remaining in the place, 
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him to sacrifice again, and the substanoa of tba wh^#,- 
ig. tliat.NSrayana placed himself in all the worlds, in all the gods, 
in ail the Vedaaand in all the vital airs, and they were placed in 
him. This shadows forth the rising of NSr&yapa to the dignity 
of the, S.upreme Soul, who pervades all and in whom all things 
exist and who in: the beginning sent forth, all the gods, being him- 
self their receptacle or resting place as indicated in BV, X. 82. ,6.. 
Ih snotheT place ( XIII. 6. 1 ) Purusa Nar.ayana is mentioned, as 
l^.y.ipg. conceived the ideaof aPaftoarS'tra.Sattra (continued sacri- 
fices for §ve days ) as the means of obtaining superiority over all 
beings and becoming all beings. He performed the sacrifices and 
attained to that dignity, Here also NSrfiyana’s becoming the 
Supreme Buler and becoming, all are spoken of, NSr&yana is re- 
Ijresented as the author of the Puru.8a8ukta ( BV. X, 90 ), This 
appears to be as much a fanciful representation, as that of Vitva-; 
karman.and others as authors of other hymns. .As in these last 
oases, it has a connection with the deity to which the hymn refers, 
6o that 'Nar5yapa is another name of the Pnrusa, and these two 
name? are associated together, as we have seen. In the above cita- 
ijibns frbm the Satapatha-Brilhmana. In the Taittirlya-Aranyaka 
( jC li ) NSrSyana Is described with all the attributes of th^ 
fejjpreme soul, which aire usually found mentioned in the Upanisads. 

. In, the MahabhSrata and PurSnas, he figures as tbe .sum’eroe 
god, especially in connection with the creation ; mytholQgioally he 
ia represented as lying on the body of a huge serpent in the ocean 
of. milk,. the original conception of his connection with the prime- 
val’ waters being still kept to. Narayana thus became ap object 
of worship. . In the Ghosundi Inscription noticed before,' ithere is 
what appears to be a dedication of an enclosure to NfirSyana 
( Narayana-V5,tik,§. ). ... . ^ ... 

, § ,33. The heaven of this Nfirftyana was the Svetadvipa or white 

Island. In the Kathasaritsigara ( 54. 19, 21, 23 ) Haravshanar 
datta, is represented to have been carried to. the white island by 
Devasiddhi and to Hari reposing on the body of the serpent 
and attended by Narada. and other devotees In another place in 
the same' work (llS, 101-3 ) certain gods are spioken of as having 
gone to Svetadvipa' and seen Hari in a house made, of great genis, 

L — ■ u i. U .. i. 
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lying on the serpent bed with LaksmI sitting at his feet. In the Hari*. 
vaihiui ( 14,3^4 } it is stated that Yogins and KspilasSihkhyas, who: 
desire Moksa or final, dpliverance, go to the white island or 
^▼etadvlpa, by reciting the prayer and praise composed by Balin. 
Evidently, therefore, ^vetadvlpa or white island is the heaven- in 
which NSrayana, spoken of sometimes as Hari, dwells. It cor- 
responds to the Vaikun^a of Visnu, the KailSsa of Siva, and the 
Goloka of GopSlakrena ; and to chat- heaven of hTarayanait was 
that NSrada went and' saw him and learned from him the mono- 
theistic religion of VSsudeva. There is, therefore, no need to sup- 
pose that the white Island was a Christian country peopled by 
white races. 

, § 34. NfirSyana, being thus evolved as the Supreme Being in 
the later Brahmanic period, was, of course, prior to Vfisudeva, 
and in the epic:times when the worship of the latter arose, VSsu- 
deva was identified with NSrayana. In the Vanaparvan ( chapa 
188, 189 ) there is a description of the condition of things at the, 
time of dissolution of the universe, in which it is stated that there 
was water everywhere and there was a boy lying on couch on a 
branch of a Nyagrodha tree. He opened his mouth and took in 
MSrkandeya, who roamed in the inside and saw the wholeuni verse 
nnd was struck with wonder. Then the boy vomited or threw 
him out, when he saw again the waters alone. M&rkandeya then a8k>i 
ed the boy who he was; then he said: "Formerly I gaveto.the waters 
the name of Nar^i, and .those were my.resting place (Ayana), and 
therefore I am Harayana”,. and thus he goes on to describe his 
greatness. . Finally Markandeya, who tells the whole story, says 
to Yudhisthira that Jsnardana,his relative, is this same Narayana. 
The burden of ihe whole of the Narayanlya section seems to be 
this identity between Narayapa and Vasudeva, 

Besides this Ifarayana, the creator of all, there was a tradition - 
about another who was always associated with Nara. This oom- 
pstvionsbip seems to be traceable to the ITpanisad idea of two birds 
'dwelling in a tree, friends and aisebcistes of each btber. That one 
of those, who is called the lord and the onlooker, is in the present 
'tradition Nariyana, and the other, who is engaged in eating the fruit 
of the tree, Kara. The old idea was transferred to the new oon- 
.oeption Of N&r&yapa aathe testing place or abode Of all then. In 
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tMe opening ohaptw of the Nfilffiyanlys It is stated that NSrSya^. 
tiie etaraal soul of the universA, with foar form's bseadie the son 
of Dharma. The four forms or four sons were Nara, Nirsyana, 
Hart and Ersna. The first two of these ^voied themSelves to the 
practice of austerities in the BafiariksS'rama. 

ihe same story is given in the VSmanaiPurana (chap. 6). These 
four are represented as the sons of Dharma and had Ahiihsa (non- 
killing ) as their mother. This story seems to be significant. 
About the time when the new systems of religion arose, the ideas 
that were undergoing fermentation were Dharma or righteous- 
ness and Ahimsi or non-slaughter, as against the old ceremonial 
of sacrificial rites and the killing of animals in accordance 
With it. These four names, therefore, were naines connected with 
the introduction of a new system of religion, nOt heterodox, 
which concerned itself with righteousness and noh-slaughter of 
aniinals. That is what appears to be meant by Dharma being 
oaHed the father of these four and Ahiihsk their mother. 

Nara and Nsrsyana are sometiihes called Hsis, and that is 
probably to be traced to the conception of N&rSyana as the 
Nai or composer of the PutusasQkfe. These gods must have been 
ywy famous at the time When the MahSbh&rata was contposedt 
since in the opening stanta of the different books obeisanCe is 
made to these two gods. In the VanaparVan ( IS. 46, 47 ) Jahsr- 
dana is represented to hare said to ATjuna : “ Oh invincible orfe, 
thou art Nara and I am Hari Nftrayana, and wS, the sages Nhra- 
N&r&yana, have come to this World at the proper time ; thou art 
not different from tae, oh Partha, and I am imt different from 
thee; it is not possible to know hny differenOh between ue. ’* 
In obap. 30 ( verse 1) of tbe same Parvan, tim Ood of gods ( l^iva) 
says to Arjuna : “ In a former birtii ( body ) thou whst Nara and 
.with Narayana for thy companion^ pOrfonnedst austerities for 
many thousands of years in Bwdarl ”. I* the Udyo^apmrvwn 
( 49< 19 ) it is said : “ Tbe two beures, YSsudeVa aUd Arluna^ who 
are great warriors, are the old gods Nara aUd Narajrena, This 
is ihe tradition. " In this manner there art a good xUah^ exhm^cn 
of the identification of Arjuna and VasudeVs with -NAra And 
Narayana, And ^us the old tradition tAxmt fte iWb H?is who 
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ere warriors at the same time was brought into /connection 
/ith the two interlocutors of the Bhagavadgita. 

Vin. Identification of Vasudeva with Visnu. 

* ♦ 

§ 35. Visnu is a Vedio deity. There are but few hymns 
addressed to him in BV., hut his personality is by no means un- 
iiUportant. The long strides which be takes, and the three steps 
hy which he nieasures the .upi verse, ate always described with an 
enthusiastic spirit. His first two steps can be discerned a.nd 
^proacbed by men, but the third no one can dare transgress, and 
it is beyond the flight of birds ( BV. 1. 155. 5 ). The wise see the 
highest place of Visnu ( Paramam p8,dam ), as it were an eye 
fl|xed ip the heaven ( BV. 1. 22. 20 ). In the highest place of 
Visnu there is a well of honey, and there the gods rejoice ( BV, I. 
154. 5 ). Visnu appears as the comrade and helper of Indra. 

Vienu, however, ip spite of his comparatively- subordinate posi- 
tion in. BV., began to rise in impurtsincs in the time of the Br&h- 
mapas, while during the epie and Purapio period he rose to the rank 
of the supreme spirit. The moment which seems to have been in 
operation during this process of elevation, was reverence for the 
third step or the njysterious highest abode of Visnu. beyond the 
ken of all. In the Brahmanio period we have the notation of 
Agni as the lowest of the gods and Visnu as the highest ( AB.1.1 ). 
Thep we have a story in Satt^tha-Brehmapa and Taittirlya- 
Arapyaka of a sacrificial session held by the gods for the attain- 
ipenf of splmidour, glory and food. They proposed to thepuselyes 
that he amongst them, who by his deeds reached the end of the 
simrifioe before the others, should attain the. highest place among 
them all. Vispu reached the epd< before the others, and he thpe 
beoame highest of the gods ; and therefore they say that 
Vispu is the. highest (rf the gods ( SB. XIV. 1. 1. ). When thjLs 
was wiif^i^>^i^^u^^. <^>^^^<^T ettsined.to the supreine dignity, 
apd thea^Ptf ^ There is agaip ip 

the smne BrShmana (1. 2, 5,.) the story of Visnu the dwarf. When 
tire end Aspras were ooptending for ,a place of saorifioe, tbs 

latter r^reed that they would allow as muph lapd fpr . the former 
as was equai tothe .sibcaof the dwarf. Visnu \vas then, made tp 
lie down, but gradually he grew so large as . tq encompass tl^ 
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whole earth, and so the gods got the whole earth. Here a miracu- 
lous power has been attributed to Visnu, though he is not nece- 
ssarily the Supremo Spirit., 

In the Maitri-Upanisad ( VI. 13 ) food is called the form of 
'Bhagavad-Visnu, which siistains the universe. In the Katha- 
Hpanisad ( III. 9 ) the progress of the human soul is compared to 
a journey, and the end of the path which he traverses is called 
the highest place of Visnu ( Paramam padani). This is the final 
goal and the abode of eternal bliss, and the use of the word in this 
sense lends support to the' view that the elevation of Visnu to the 
dignity of the Shpreme Being was due to the fact that the express- 
ion was capable of being used to denote this isense. Some time 
after, Visnu became even a household god. In the ceremony of 
the' seven steps contained in thb marriage ritual, the bridegroom 
has to say to the bride, when she puts forth a step : “ May Visnu 
•lead you or be with you.” This formula occurs in the Grhya- 
■ sutras of Apastamba, HiranyakeMn and P&raskara, but not in that 
of AavalSyana. In epic times Visnii grew to be in every respect 
the Supreme Spirit ; and V&sudeva is identified with Visnu. Ih 
chapters 65 and 66 of the Bhismaparvan noticed before,’ the 
Supreme Spirit is addressed as Nar&yana and Visnu and is 
’ identi&d with Vasudeva. 

In the Anugitil portion of the Asvamedhika^arvan (chap.53-55) 
•Krsna, while returning to Dvaraka, meets on the way a sage of 
'the name of XJttahka of the Bhrgu race. The sage asks Ersna 
' whether he had established peace between the contending kins- 
•mien, P&ndus and Kurus, and established affectionate relations 
'between them. Ersnw replies that the Kurus had been destroyed 
'land the F&ndus were in possession of the supreme sovereignty. 
The sage got angry and said that he -would pronounce a curse 
against Krsna, but if he explained to him the philosophy of the 
<BOul (Adhyatma), he would desist. Krsna then doee explain this 
-philosophy at the request of Uttanka and shows him his universal 
form (Vir&t svarupam). The Bvarhpa is the same as, or similar 
toi that shown to Arjuna according io the Bhagavadgltft, but it is 
here called the Vaisnava form (Rupa), which name does hot occur 
'in the other passage. Thus then between the period of the Bhaga- 

*i Ante, pp. 13 and tt. I IT. B. tffj ' ' 
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Vadgitl and that of the Anugita, the identity of Vasudeva-Kfsiia 
with Visnu had become an established fact. In the SSntiparvan 
( chap: 43 ) Yudhisthira addressing Krsna sings . a hymn of praise, 
in which Kmna is identified with Visnu. In the epic times, Visnu 
is regarded as the Supreme Spirit, but the names of NSrSyana and 
VSsudera*K:rsna apparently occur more frequently or are more 
prominent. 

§ 36. Still many parts of che Mahabh^rata represent a condi* 
tion of things in which the divinity VSsudeva-Krsna was not gene- 
rally acknowledged. In the above passage from the Anuglt£, the 
sage Uttahka is about to pronounce a curse on Krsna, as if he was 
an ordinary individual, and desists only when his universal form 
is shown to him. Similarly in many passages noticed by Dr. Muir 
( O. S. T. IV, pp. 205ff. ) Krsna’s divinity is denied ; and Samjaya 
and Bhlsma make strenuous efforts to establish it. 

What appears to be the fact is, that the religion of VSsudeva, 
in which divine honours were paid to him, was professed by the 
S&tvatas, as observed in several of the passages noticed above, and 
its gradual extension to other tribes and people of the country is 
shadowed forth in these portions of the great epic. In the Pur&nio 
tiibos, however, the cult of Vasudeva ceased to be militant, and three 
strtams of religious thought, namel:)-, the one flowing from Visnu, 
the Vedic god at its source, another from Narayana, the cosmic and 
' philosophic god, and the third from Vasudeva, the historical god, 
mingled together decisively and thus formed the later Vaisnavism. 
There is however, a fourth stream, which in modern times in some 
of the systems of Vaispavism has acquired an aln;ost exclusive 
predominance, and to this we shall now direct our attention. 

IX. Identitlentlon of Vasudeva-KniiB with the 
eowherd God ( Gopala-Kma ). 

.§ 37. There is no allusion to the cowherd Krsna in the autho- 
rities we have hitherto quoted. The Inscriptions, the work of Patafi- 
Jali and even the Narayanlya itself indicate no knowledge o£ the 
existfnoe of such a god. In the last the Avat&ra of Vtsudevo is 
mentioned as having been assumed for the destruction of Kathsa, 
but of none of the demons whom the cowered K^sna killed in the 

T J R. O. BUsadsrkw’a Wotli, YoU IV. I 
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oow-settlemdnt ( Gokula ). The coiitraBt betwreen this and the 
statements in the Harivamsa (vv. 5876-5878), Vayu-PurSna, chap. 
98, vv. 100-102, and Bhagavata-Purana, IL 7, of Krsna’s AvatSra 
having been assumed for destroying all the demons that appeared 
in the oow-settlemeht as well as of Kamsa— is significant. When 
these works were written, the legend about, the cowherd Krsna 
must have already become current and his identification with 
Vftsudeva-Krsna been effected. And the story of the Vrsni prince 
V&sudeva having been brought up in a cow-settlement is incongru- 
ous with his later career as depicted in the MahSbharata. Nor 
does any part of it require the presupposition of such a boyhood as 
has been ascribed to him. 

In the SabhSparvan (chap. 41), howe /er, Sii^upala in traducing 
E^na alludes to his valorous deeds, such as the killing of Putana 
and others, which were done in the cow-settlement, and speaks of 
Bhlsma’s having praised them. But the praise bestowed on Krsna 
by Bhisma (chap. 38) does not contain a mention of these deeds. 
This passage therefore is interpolated\ 


1. The Southern Reoension of the MaUSbhSrata contains many inUrpoIations, 
In the N&r3yaulya, chap. 338 of the Northern Recension corresponds to 
chap. 344 of the Southern. We have six verses in the latter which are hot 
contained in the former. They speak of animals made of flour being killed 
instead of real live animals. This is a later doctrine, which is strongly 
advocated by the MSdhva VaisuavaSybut denied with as much pertinacity 
by SmSrtas. In the present case in the Sabh3parvan, chap. 22, vv. 27-36 
about Kpspa’s -doings in Gokula are in S, and not in N. Chapter 23 in S, about 
birth and removal to Gokula is not in N. Chapter 24, 8, vv. 4-5 
about Jar3saiiidha*s declining to fight with Kpspa, because he was a Gopa, 
are not found in chap. N, which corresponds to that chapter. Chapters 
33 and 34 in S. are not in N. The first is about Sahadeva's expedition to 
the Pfipdys country and the s.eoond about Ghatotkaoa’s being sent to 
Lahk3 and Vibhipapa’s paying tribute out of respect for Kffpa. At 
the end of chap. 39 in S, corresponding to ohap. 36 in N, there is an inter- 
polated passage, in which the worihip done to Kpspa is derided as having 
been done to a Gopa or cowherd. This is not found in N. Chapters 42-61 in 
B, are not found in N. They contain a mention of the AvatSras of Vifpu 
and his exploits ic Gokula. Chap. 64 in 8, corresponds to chap. 41 in N* 
Thus attempts have always been made to bring by means of interpolations 
the stories told in the MahSbhSrata to the form which they subsequently 
assume. The passage dealt with in the text is a clear interpolation. 
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- Tb$ name Govinda does occur in the Bhagavadgita and other 
parts of Mahsbharata It i's an ancient name, being derived by a 
Virttika on P. III. 1 . 138. If this name was given to Krsna, be* 
cause of his having had to do with cows, while a boy in Gokula. 
and his previous history in the oow-settleraent was known, when 
the genuine portions of theMahabharata were composed, we should 
have found an etymology of the name expressive of that connec- 
tion. But, on the contrary, in che ^diparvan it is stated that Go- 
vinda is so called, because in the form of a boar he found the 
earth (Go) in the waters, which he agitated (chap. 21 . 12 ) : and in the 
Sftntiparvan (chap. 342. 70> VUsudeva says: “ i am calied Govinda 
by the gods, because formerly I found the earth which was lost and 
lodged in a den”. The origin of the name may be traced to this 
legend, but more probably Govinda is a later form of Govid, which 
in the Bgveda is used as an epithet of Indra in the sense of ‘ the 
finder of the cows ’. This epithet, as another, Kesmisudana which 
is also applicable to Indra, must have been transferred to Vftsudeva* 
Krsna, when he came to be looked upon as the chief god. 

From all this it appears that the story of Krsna’s boyhood in 
the Gokula was unknown till about the beginning of the Christian 
Era. The Harivamsa which is the chief authority for it, contains 
the word DlnSra, corresponding to the Latin word Denarius, and 
consequently must have been written about the third century of 
the Christian era. Some time before that the stories of Ersna's 
boyhood must have been current. The nature of the tribe of 
cowherds among whom Kysna lived, is to be gathered from the 
words of the hoy-god addressed to his foster-father Nanda, in order 
to dissuade him from celebrating a festival to Indra, and induce 
him to worship the mountain Govardhana instead. “ We are 
cowherds, ” he says, wandering in forests, maintaining our- 
selves on cows, which are our wealth ; cows are our deities, 
and mountains and forests" (H. 3808). The cowherds lived 
in a . Gho^ or temporary encampment, which was capable 
of being easily removed from place to place, as when they left 
Yraja and encamped in Vpid&vana ( H. 3532 ). Ghosa is defined 
as AbhlrapalU, which is generally understood as the enclosure 
of cowherds. 

But the original signifioation of the woi^ .^bhlra is not a 90 W 
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herd. It Is the name of a race, whose original oooupation was 
the tending of oows ; and consequently the name became in later 
times equivalent to a * cowherd For these reasons the cowherds 
among whom the boy-god Kmna lived, belong to a nomadic tribe, 
of the name of A.bh1ras. These Abhiras occupied the. tract of 
country hrom Madhuvana near Mathur& to Anupa and Anarta, 
the regions about Dv&rak& ( H. 5161-5163 ). The Abhiras are 
mentioned in the Mah&bhSrata (Mausalaparvan, chap. 7) as having 
attacked Arjuna, who was carrying the women of the Vrsnis from 
Dv&rakS to Kuruksetra after the extinction of the male members 
of the Vrsni race. They are described as robbers and Mlecchas, 
and lived near Paiioanada, which is probably Punjab. The Visnu- 
Pur&na locates them near the AparSntas (Konkan) and Saur&stras, 
and Var&hamihira assigns them nearly the same position. Though 
they are mentioned as the southern people ( Br. S. 14, 12 ), and as 
living in the southwest ( Br. S. 14. 18), the Abhiras must have 
migrated in large hordes into the country. They were at first 
mere nomads and afterwards settled in the country firom about 
the eastern confines of the Punjab to the vicinity of MathurS, and 
in the south up to SaurSstra and Kathiavad, i. e., they must have 
occupied the whole of Ba.'putana and a tract to the northeast of 
it. After they were settled, they took to various occupations, one 
of which was of course the old one, namely the tending of cows. 

The descendants of the old Abhiras are called Abirs at the 
present day, and we have now Ahirs following the occupation of 
carpenters, goldsmiths, cowherds and even priesthood. At one 
time they founded a kingdom in the nothern part of the Maratha 
country, and an Inscription of the ninth year of the Abhira king 
Itvarasena, the son of Abhira Sivadatta, is found at Nasik'. 
From the form of the characters the In^ription probably belongs 
to the end of the third century. The PurSnas mention a dynasty 
of Abhiras composed of ten princes^ Anotiier Inscription of an 
earlier date is found at Gunda’’ in Kathiavad, in which the 
charities of Budrabhuti, a general, who is called an Abhira, are 
mentioned. The Inscription belongs to the reign of p Esatrapa 

1 Ludera, List of BrShml Inaorlptions, Nr. 1137. 

8 See Vayu-PttrBus, vol. 11, chap, 37, page 453, Bibl. Ind, 

3 Ludere, Liat of BrabwT iDSoripiiona, Nr. 933, 
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kin? of the name of Rudmsimha, who held power in Saka 103 
corresponding to 180 A. D. 

If then about the end of the second century and in 
the third, the Abhlras enjoyed high political posi- 
tion, they must have migrated into the country in the first 
century. They probably brought with them the worship of the 
boy-god and the story of his hoiiible birth, hi:^ reputed father's 
knowledge that he was not his son, and the ma.ssacre of the inno- 
cents. The two last correspond to Nanda’s knowing that he was 
not the father of Krsna and Kamsa’s killing all children. The 
stories of Krsna’s boyhood, such as that of killing Dhenuka, a 
demon in the form of a wild ass, were brought by Abhiras', and 
others were developed after they came to India. It is possible that 
they brought with them the name Christ also, and this name pro- 
bably led to the identification of the boy-god with Vfesudeva-Krsna. 
The Goanese and the Bengalis often pronounce the name Krsna as 
Kusto or Kristo, and so the Christ of the Abhiras was recognised 
as the Sanskrit Krsna. 

The dalliance of Krsna with cowherdesses, which introduced 
an element inconsistent with the advance of mc'rality into the 
VSsudeva religion, was also an after-growth, consequent upon 
the freer intercourse between the wandering Abhiras and their 
more civilised Aryan neighbours. Morality cannot be exi>ected 
to be high or strict among races in the condition of the Abhiras 
at the time ; and their gay neighbours took advantage of its 
looseness. Besides, the Abhira women must have been fair and 
handsome as those of the Ahir-Gavaliyas or cowherds of the 
present day are. 

§ 38. The story in the Buddhistic Ghatajataka represents 
y&sudeva and his brothers to be the sons of Karhsa’s sister 
Devagabbha and Upasagara They were made over to a man of 
the name of Andhakavenhu and to his wife NandagopS who was 
the attendant of Devagabbh&. In this version there is a remi- 
niscence of Devakl in the name DevagabbhS ; and Nanda and 
Yatodft or Gop& of Gokula are compounded together to form the 
name of the maid-;ervant who brought up Devagabbha’s sons as 


} Journal of the Royal Aaiatic Society for 1907, p. 981. 
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her eons. And in Andhakavenhu the names of the two kindred 
Yfidava tribes, Andhaka and Vrsni, are compounded together, 
and the compound becomes the name of the husband of the maid- 
servant. Now as Andhaka and Vrsni were according to the 
highest authorities two distinct names, and were the names of the 
two tribes, this story contains a confused reminiscence of the time 
legend and was of a later growth. All the Jatakas were not 
written at one and the same time. While some belong to a pre- 
Christian period, others must be assigned to post-Christian times, 
and the Ghatajataka appears to me to belong to the latter class. 
The compound Nandagopa, therefore, though it contains a clear 
reminiscence of the foster-parents of the boy-god Krsna, cannot be 
considered to point to a pre-Christian period for the identification 
of Vasudeva-Krsna with Gopala-Krsna. 

X. The Panearatra or Bhagavata System. 

§ 39. We have thus gone over the last element which goes to 
form the Vaisnavism of the later times. That element, however, 
does not form a prominent part, or forms no part at all, of the 
systems which are based upon the old Puficaratra doctrines. As 
we have seen, the EkSntika Dharma or monotheistic religion was 
that which was promulgated by the BhagavadgltS ; but the 
Paficaratra system, consisting, as it did, of the worship of Vasu- 
deva and his several forms, shows no organic connection with 
that work, though Bhakti or devotion is common to both. That 
system must have developed in about the third century B. C., a^' 
we have already seen from the Inscriptions and passages in books 
referred to before. Their being free from the Gopala-Ersna 
element is thus Intelligible, and the later Vaisnava systems, such 
as that of Ramanuja and Madhva, which more or less recognise 
the old Bhagavata doctrines or ideas, have entirely neglected that 
element. In other systems, however, it is recognised and in a 
general way in popular Vaisnavism. 

The authorities on which the Bhagavata system was based are 
the PaScaratrar-Samhitas ; and Ramanuja in his comments on the 
Brahmasutras, II. 2. 39-42, quotes from some of these. The first 
quotation is from the Pauskara-Samhita, which is intended to 
show that, when Brahmapas worship the fourfold soul with the 
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traditional names, it should be considered authoritative. The 
second is from the Satvata-Saitihita, which is to the effect that 
this great Sa^tra contains the secret of Brahman and imparts 
discrimination to Brahmanas who w^orship the true Brahman 
bearing the name of Yapudeva. There are two from the Parama- 
Samhita. One of these gives the nature of Prakrti, which is 
unsentient, of use to another than “itself*’, eternal, always change- 
able, composed of three qualitii s, and is the sphere within which 
the action of agents is done. The other represents somebody, pro- 
bably Sandilya himself, as saying that he has studied all the 
Vedas with the dependent treatises and Vakovakya, but not 
having found the way to supreme bliss clearly stated in them. 

One of these Samhitas, bearing the name of Satvata, has been 
printed and is available. It begins by saying that Narada saw 
Parasurama on the Malaya Mountain and was toM by him to 
visit the Rsis, who were in search of the place of Hari, and to 
instruct them in the Satvata method of worship ( Kriyamarga ). 
Narada does this and explains to them the secret traditional 
methods ( Rah asyamnay a ). Narayana is spoken of here as the 
supreme spirit. The secret methods were formerly explained by 
the bearer of the discus ( Vasudeva ). when asked by SamV;^rsana. 
Samkarsana spoke to Visnu at the beginning of the Treta age, 
asking why his countenance had become red. The answer is : 
“ Because the people will be* afflicted with passion in this age 
Being asked how they will be delivered from passion, Samkarsana 
is told that they will be delivered by adoring the eternal and 
highest Brahman in three ways. The Supreme Spirit, who has 
hands and feet and eyes everywhere and is endow ed with six Gunas 
or qualities, is Para or the Highest It is one and the support of 
all. Besides this there is a triad, each member of which is 
distinguished from the others by a distinction in knowledge and 
other qualities. These three should be known as Vyuhas, or 
forms, who confer the desired fruit with ease. 

Balarama then asks about the mode of service. Bhagvat then 
explains it as follows : — “ When the pure Brahman, which is the 
aim and end of the creation, exists in the heart of qualified 
Brahmanas, who worship Vasudeva, the highest Sastra, which is ^ 
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great Upanisad of Brahman, springs forth from it for the redemp* 
tion of the world and confers discrimination ; it contains divine 
methods and has for its fruit final deliverance’. I will then 
explain that to you which is of ve rious kinds. This Sastra, along 
with Bahasya, is fruitful to those w'ho have gone through Yoga 
with its eight parts, and whose soul is devoted to mental sacrifiice. 
The Yogins, who are BrShmanas guided by the Vedas and who 
have given up the mixed worship, are competent for the worship 
of the single one, dwelling in the heart. The three orders, Ksatriya 
and others, and those who are Prapanna or have resorted to self- 
surrender are competent for the worship of the four Vyuhas 
accompanied by Mantras, and also unaccompanied by them, so 
far as regards the series of ceremonies concerning the four Vyuhas 
as well as the actions and the collection of Mantras concerning 
the Vibhavas*. All these persons should be free from attachment 
and absorbed in the performance of their duties and be devotees 
of the supreme lord by their deeds, words and mind. In this 
manner, the four ( orders ) become competent, when they are 
initiated ( for service ) with Mantras. Hear now the process con- 
cerning the single form Then follows the statement of the 
mystic arrangement of letters and formulae and the meditations. 
This work throughout contains the mystic modes of worship by 
means of Mantras variously arranged. 

The allusion at the end of Chapter 66 of the Bhl^maparvan to 
Saihkarsana’s having sung or expounded Vasudeva according to 
the Satvata rites ( Vidhi ) refers in all probability to such rites as 
are detailed in this Satvata-Samhita. 

Samkaracarya, in his notice of the Bhagavata School under 
Br. 8. II. 2. 42, gives five methods of worshipping the supreme 
lord, Bhagavat Vasudeva, in his fourfold form, which, along with 
the explanations given by the commentators, are as follows 
(1) Abhigamana or going to the temple of the deity with the 
speech, the body and the mind centred on him ; (2) TTp&dana or 
collecting the materials of worship ; (3) Ijya or worship ; (4) 
Svadhyaya or the muttering of the usual Mantra; (5) Yoga or 

1. Two lines out of this ere contained In the quotations from RamSnujs given 

above. 

I, Vibhavas are the inoarnationi of the Suprema Spirit. 
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meditation. By worshipping him in these ways for a hundred 
years, all sin is destroyed and the devotee reaches Bhagavat. 

§ 40. The book called NSradapanoaratra, published by the 
Asiatic Society of Bengal, contains the Farhhita called JfianSmrta- 
sSra. The glories of the boy Krspa are sung in this work. N^rada 
desiring to know Krsna’s greatness and the methods of his 
worship is recommended go to Saihkara, or Siva, and seek 
instruction from him. arada repairs to Kailasa and enters the 
palace of Saihkara, which has seven gates. At these gates there 
are pictures and sculptures relating to the scenes ot Krana’s child- 
hood and his various deeds in the cow-settlement, such as VrndS- 
vana, Yamuna, Krsna’s sitting on the Kadarnba tree with the 
garments of the cowherdesses and their return from bath in the 
Yamuna river in a naked condition, the destruction of the serpent 
Kaliya, the holding up of the Govardhana mountain on the palm 
of his hand, the journey to Mathura and the lamentations of the 
Gopis and his foster-parents, etc. Sculptures representing some 
of these events were discovered on a pillar excavated at Mandor 
near Jodhpur about two years ago'. The age of the pillar has been 
considered not earlier than the fourth century A. D. The idea of 
imagining such sculptures cn the gates of Siva’s palace could have 
occurred to a writer only when the practice of adorning gates and 
pillars with such sculptures had become general. The JnSnSmrta- 
s&ra, therefore, could not have been earlier than the fourth 
century and appears to me to be considerably later, as will be 
presently shown. 

Qoloka or the world of cows is the heaven in which Krsna 
dwells and which is reached by those who adore him, and several 
Mantras are given in this book, the reciters of which are rewarded 
with a place in that heaven. The servitude of H ari through devo- 
tion is the highest Mukti or absolution according to this work. 
There are six modes of adoring Hari ; viz., ( 1 ) remembrance of 
him, ( 2) utterance, ( of his name and glory ), ( 3 ) salutation, ( 4 ) 
resorting to his feet, ( 5 ) constant worship of him with devotion, 
and ( 6 ) surrender of the whole soul to him. The BhSgavata- 
Purftna adds three more, viz., hearing ( his praise ), servitude, and 
oompanion^ip ( Sakhyam ). These last two are preliminary to 

t. Arobeologioal Survey of ladia, Annual Report, 1905-1906, p. 135^ 

I ( B. 0< Bhandarkar’a Works, Vol, IV, J • 
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the surrendering of the whole soul. In this book B&dhS is men* 
tioned as the highest of the women whom Krsns loved, and she is 
represented to have been formed by the original lord becoming 
two, one of which was Kadh§. ( II. 3. 24fif. ). The exaltation of 
this woman is thus one of the main objects of this SaihhitH. 

The SaihhitE we have been considering, seems thus to be entire* 
ly devoted to the advancement of the cult of the Ersna of the cow* 
settlement or Gokula and of his beloved mistress BSdha, now 
raised to the dignity of his eternal consort The Vyuhas which 
form a peculiarity of the Pahcaratra School, are not mentioned 
in it The creed afterwards promulgated by VallabhScSrya is ex* 
actly similar to that set forth in this book. This Samhit&, there- 
fore, must have been written a short time before Vallabha, that is 
about the beginning of the sixteenth century. The BamSnujIyas 
consider this Samhita to be apocryphal. 

XI. The Avataras of Visnu or Narayana. 

♦ • * 

§ 41. An Avat^ra or incarnation of a god differs from mere 
identification of two gods in this, that in the former case the god 
that is considered an incarnation acts like a human being, or 
even a brute, at the same time that he has the miraculous powers 
of a god. The transition, however, from the idea of identifica- 
tion to that of incarnation is easy. The person in the flesh is 
identified with the god who is a mere spirit, so that the habit of 
thought which in Vedic times led to the identification of some of 
the Vedic deities with Agni, has been at work even in this con- 
ception of the AvatSras. 

The Avataras of Narayana or Visnu are variously given 
by the various authorities. In the passage in the Nar&yanlya 
translated above,' six only are given, viz., the boar, the man- 
lion, the dwarf, Rama of the Bhrgu race, Rama Da^rathi and 
that assumed for the destruction of Eaihsa ( Vasudeva-Ersna ). 
This passage is followed after a short interval by another in which 
the incarnations are given as ten, the additions being Haihsa 
(swan), Eurma (tortoise), and Matsya (fish) in the beignning and 
Ealkin at the end. The one preceding Ealkin is called Sfitvata, 
i. e., VSsudeva-Ersna. This passage, following so closely on the 

‘ ' - -•ui- -I r -luirj II ■ I 

1. Ante. p. 9 t B. V. J 
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first, appears to be interpolated when the number of Avattlras 
became fixed at ten. 

The Harivarfasa mentions the six given in the first of these two 
passages. The V5yu-Purana gives the incarnations in two pas- 
sages ( Chap. 97, vv. 72ff. and Chap. 98, vv. 63ff. ), in the first of 
which there are twelve, but some of them appear rather to be in- 
carnations of Siva and Indra. In the second the number ten, which 
about that time must have come into usage, is made up by adding 
to the six mentioned above the four : Dattatreya, one unnamed 
called the fifth, Vedavyasa, and Kalkin. In the Varaha-Purana 
we have the ten incarnations which came to be accepted later, con- 
taining the Fish, Tortoise, Buddha, and Kalkin, in addition to 
the six mentioned above. The Agni-Purana gives the same ten. 

The Bhagavata-Purana enumerates the incarnations in three 
different passages. In the first, contained in Chapter 3 of Book I, 
twenty-two are mentioned. In the passage in Chapter 7 of Book 
II, we have twenty-three, and in Chapter 4 of Book XI, sixteen are 
given. It deserves notice that among the Avataras mentioned in 
this Purana are Sanatkumara ; the divine sage ( Narada ), who 
expounded the Satvata system ; Kapila who explained to 
Asuri the Sariikhya system, which determines the collection 
of principles; Dattatreya, who is represented to have taught 
Anvlksikl to Alarka and the Prahrada and the attainment 
of excellence hy means of Yoga to Yadu and Haihaya; Psabha, 
Ison of Nabhi and MerudevI, who abandoned attachment to all 
things, acquired serenity, and looking at all things alike and 
possessing Yoga power, acted as if he were a non-living creature ; 
and lastly Dhanvantari, the teacher of the science of medicine. 

^abha, from the parentage given here and other indications, 
appears clearly to be the same as the first Tlrthariikara of the Jainas. 
He was probably raised to the dignity of an incarnation as the 
Buddha of the Buddhists waa There is hardly a wide-spread cult 
of any of these incarnations except Dattatreya, who is adored and 
worshipped by a large number of people to this day, and Rama of 
whom more will have to be said hereafter. Krsna, of course, though 
included in the Avat&ras stands on independent grounds and his 
worship over the widest area is due, not to his having beep cop- 
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Bidered an Avatara, but to hia being the peculiar object of adora* 
tion of the followers of a new religion or religious reform, as I 
have ventured to pall it, which first took its rise among the 
S^tvatas. 

XH. Later Traces of the Bhagavata Schoolt and 
, General Vaisnavism. 

§ 42, We will now resume the chronological thread we have 
traced from Megasthenestothe latest Inscription, that atNanaghat, 
which is to be referred to the first century B. C. For about four 
centuries after this there are no epigraphical or sculptural traces of 
any Brahmanic religious system; and they reappear about the time 
when the Guptas rose to power in the first quarter of the fourth 
century. The Gupta princes. Candragupta II, KumSragupta, and 
Skandagupta, are styled Paramabh&gavatas on their coins. They 
wore thus worshippers of Bhagavat or V&sudeva. Their dates 
range from 400 to 464 A. D. 

On a panel at Udayagiri, there is a figure of a four-armed god, 
who is probably Visnu. The Inscription below bears the date 
82 G. K, i. e., 400 A. D.‘ 

There is a pillar at Bhitari in the Ghazipur District of the 
U. P., on which there is an Inscription which records the installa- 
tion of an image of SSrhgin and the grant of a village for its 
worsh'pby Skandagupta, whose dates range between 454 and 
464 A. D.’' Sarhgin must have been Vasudeva-Emna, Skanda- 
gupta himself being a Bhagavata. 

A temple of Visnu was erected in 456 A. D. by CakrapSlita, 
son of Parnadatta, appointed viceroy of Surfistra or Eathiavad by 
Skandagupta. The Inscription, which records this, opens with an 
invocation of Visnu in the V&mana or the dwarf incarnation’. 

In an Inscription at Eran in the Sagar district. C.P., belonging 
to the reign of Budhagupta and bearing the date 165 G. E., corres- 
ponding to 483 A D., Matprisnu and his younger brother Dhanya- 
visnu are represented to have erected a Dhvajastambha or flag- 

1. Oorp. Insor. Ind. Vol, III, p, 81ff. 
t Ibid. p. S8ff. 

9. Ibid. p. 56ff, 
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staff in honour of the god JanSrdana. M&trvisnu ia called a gmal 
devotee of Bhagavat ( Atyanta-Bhagavad-bhakta )'. The god 
JanSrdana must therefore he YSsudeva-Krana. 

A copper-plate Inscription of A. D. 495, found near the village 
of Khoh in Baghelkhand, records the grant of a village, by a chief 
named Jayanatha, to Bhagavat for repairs to the temple of thnt 
god and for the performance of ordinary ceremonies*, 

An Inscription on an iron pillar near Kutub Minar at Delhi 
speaks of that pillar as a flag-staff to Visnu erected by a great 
king named Candra, who enjoyed universal sovereignty and was 
a great devotee of Visnu. The Inscription is not dated, but if the 
Candra referred to here was Candragupta II, it belongs to the 
latter part of the fourth century or the beginning of the fifth*. 

In his Meghaduta (v. 15 ) E&lidSsa compares the cloud adorned 
with a piece of a rain-bow, with Visnu in the shape of the cow-herd 
adorned with a shining peacock feather. Here there is ap identi- 
fication of Gopala-Krsna with Visnu ; and, if the Vikramfiditya 
who was the patron of Kalidasa was Candragupta II of the Qupta 
Dynasty, this must be considered to be a record belonging to the 
early part of the fifth century. 

We have already alluded to the sculptures on a pillar exca- 
vated at Mandor near Jodhpur. These sculptures represent the 
overturning of a cart by the baby Krsna, the holding of ihe 
Oovardhana Mountain by Krsna on the palm of his hand, and 
such other events. I refer them tentatively to the fifth century. 

In Saka 500, Mangallira, a prince belonging to the early 
C&lukya dynasty of the Deccan, got a cave scooped out, in which 
a temple to Visnu was constructed, and an image of Vispu was 
installed in it. The provision for the performance of NSriyapa- 
bali ( offerings to N&r&yana ) was made by assigning the revenues 
of a village for the purpose*. In this cave-temple there are figures 
of Visnu and Nfirfiyapa lying on the body of a serpent, with 
LaksmI rubbing his feet, and of the Boar and Narasimha incarna- 

1. Ibid. p. 88ff. . 

%. Ibid. p. mff. 

3. Ibid.p.I39ff. 

4. Ind. Ant. Vol. III. p. 306 ; Vol. VI, p. 363. 
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tioaSt and of Harihara in which the peculiar marks of Hari, or 
Vispu, and of Kara, or Siva, are combined’. 

In mentioning the priests who are qualified to install and con* 
secrate the images of certain gods, Varahamihira says that this 
function in the case of Visnu should be assigned to Bh5gavatas.* 
Bhftgavatas were thus recognised in his time as the peculiar wor- 
shippers of Visnu. Varahamihira died in Saka 509 , i. e. 587 A,D.* 

Amarasiihha, the author of the well-known Ko^a or thesaurus, 
was a Buddhist. After giving the words expressive of gods 
generally, when he comes to the names of particular gods, he 
begins by giving those of Buddha and proceeds next to give the 
names Visnu, Narayana etc., of which we have thirty-nine. After 
finishing these he says that Vasudeva was his father. This means 
that the thirty-nine names previously given are the names of 
Vasudeva. If we examine these, we shall find that before Amara’s 
time Vasudeva had already been identified with Visnu and 
Narayana. Except the name Daraodara, there is no other con- 
necting Vasudeva with Gokula, and the etymology of Damodara 
which connects him with that cow-settlement is doubtful. While 
Eaihsarati, or the enemy of Kaihsa, does occur, we have no such 
name as Putanari, the enemy of Putana, or any other derived 
from the names of the many demons he slew while he was a hoy. 
There are also no names of incarnations except the doubtful one, 
Balidhvaihsin, which however, has been interpreted by one 
commentator as the destroyer of ignorance by means of Bali or 
oblations. There are, of course, several names derived from those 
of other demons, such as Madhuripu and Eaitabhajit, but these 
are not the enemies destroyed by Visnu in his incarnations as they 
are usually mentioned. After giving the name of the father of 
V&sudeva-Kmna, Amara proceeds to mention those of Saihkarsana, 

. or Baladeva, and afterwards of Pradyumna and Aniruddha. 
Thereafter he mentions those of Laksml, the wife of N&riSyana or 
Visnu, then those of the weapons of the god and his ornaments,': 
and ends with the names of Garuda, the vehicle of Visnu. After 

1. FerguMon and Burgess, Cave Temples, p. 407. 

«. Br. 8.60. 19. 

9. Bhau Paji. Lit, Remains, p. 840. 
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finishing these he proceeds to the other great god of the Hindus, 
Saihbhu or Siva. 

Here Amara appears clearly to have in view the four forms, or 
Vyuhas, of Vasudeva recognised by the Bhagavatas, so that in his 
time the prevalent form of Vaisnavism was that embraced by the 
Bhagavatas. Amara ’s exact age is doubtful, but, if he was a Bud- 
dhist, he must have belonged to the Mahayana sect, the sacred 
language of which was Sanskrit. This system was in full swing 
in the fourth, fifth and sixth centuries'. Amarasithha, therefore, 
must have flourished in this last century, or, if we believe in the 
traditional verse which asserts his contemporaneousness with 
Kalidasa and in Candragupta II as VikramEditya, the famous 
patron of learning, he must have flourished in the early part of the 
fifth century. The identity of Vasudeva-Krsna with GopSla-KfSpa 
is very rarely alluded to, while that with Visnu and NSrSyana 
is clearly sot forth. 

About the middle of the seventh century, Sana in his Harsa- 
carita represents a sage of the name of Divakaramitra, who, origi- 
nally a Brahmana, became a Buddhist, as being surrounded in the 
Vindhya mountains, where he had his abode, by followers of a 
number of sects two of which were the Bhagavatas and 
Fancaratras. 

In the Dasavatara temple at Ellora there is a figure of Vi^^iu 
on the body of a serpent with LaksmI rubbing his feet and Brahma 
seated on a lotus coming out of his navel. There are also images 
of the Narasiihha, Yamana and Yaraha incarnations, as well as of 
Krsna holding the Govardhana Mountain over the flocks of the 
cow-settlement. This temple was constructed about the middle of 
the eighth century in the time of Dantidurga of the Rastraktita 
race. There are similar figures of Avataras in the Kaiiasa temple 
scooped out in the latter'part ofthe eighth century, in the time of 
Kmna I, uncle of Dantidurga. Among these is also the scene of 
the destruction of Kaliya by Kfsna. 

Thelre is an Inscription in a cave at Pabhosa, about 33 miles 
south-west of Allahabad, which probably had a human figure 
above and runs thus : “ The maker of the images of Srl-Krsna and 

1. Vide my ‘Peep into the Early History of India’, JBBRAS, Vol. XX. p. 995] 

{ s Volume I of this Edition, p. 45 N. B. U, ] 
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tho milk-maids”. The date is uncertain, but the Inscription is 
referred to the seventh or eighth century by Buhler.' 

At Sirpur in the Raipur district, C. P., over the front of a 
ahrine-door there is a sculpture of Visnu or NSrlyana reclining on 
the folds of the serpent Sesa, and from his navel springs a lotus on 
which is seated Brahma. Down the two outer sides of the shrine- 
door are some of the incarnations of Visnu, one of which is that 
of Rteia and another of Buddha, whose image is in the usual 
meditative attitude. The temple belongs probably to the eighth 
eentnry*. 

At Osia, 32 miles north of Jodhpur, there is an old temple ad- 
joining to the house of the local Jahagirdar. On two pilasters, 
projecting from the shrine into the Sabhamandapa, are two images 
of deities both seated on Qaruda. Both have four hands, but one 
of them holds a oonch-shell, the discus, the mace and the lotus, 
and the other bears a plough-share and a mace in his two hands, 
the other two being empty. The last has his head canopied by a 
fiye-hooded serpent. They are apparently Vasudeva and Saihkar- 
'fapn. The temple cannot be later than the ninth century^ 

a work called Dharmaparlksa, Amitagati, the author, who 
was a'^Digambara Jaina, says that there were according to the 
legendary lore current among the Jainas sixty-three eminent men: 
the twelve supreme sovereigns, the twenty-four Arhats ( Jinas ), 
'and nine Bsmas, nine Eesavas, and the nine enemies of these nine. 
'The last of the Visnus ( Eesavas ) was the son of Vasudeva, and 
hie BrKhmana devotees call him the pure, the supreme being. 
They say : “ He who meditates upon the god Visnu, who is all- 
pervading, a whole without parts, indestructible and unchangeable, 
who frees a man from old age and death, is free from misery”. He 
is traditionally known to have ten forms or incarnations. These 
ten forms are the same as mentioned in the Varsha and Agni< 
Pur&zias* and which are now generally accepted. Thus Buddha 
had come to be recognised as an incarnation of Visnu before 
1. Bp. fad., V ol. II. p.i 488. 

I. A&nttal Progrsss Report of Arobeeologioal Survey, Western Circle, for 
l»03r04, p. 81. 

8. See the forthcoming Annual Report of the Arch. Surv. of India ( This 
note is printed as in the original Edition.— N. B, V. ] 
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Wie date of the Dharmaparlksa, which is Vikramh 1070, cor- 
ire^onding to 1014 A. D. If the approximate date assigned 
to the temple at Sirpur is correct, Buddha must have been 
admitted into the BrShmanic pantheon before the eighth centur j. 
Attiitsigati also speaks of the mighty Visnu having become a 
e*o#hs!rd in ITabda's Ookula and of the all-knowing, all-pervad- 
ing protector of the world ( Rama ) as being oppressed by the fird 
of separation from Sits like a mortal lover.' 

ilence, we have evidence of the existence of the cult of Vl^nu, 
principally in accordance with the mode professed by the BhSga* 
vatas from the fourth to the eleventh century. The doctrine of 
the incarnations had also become an article of ordinary faith, and 
^e founder of Buddhism and the first Tirthamkara of the Jalnaa 
also came later to bo recognised as incarnations of Visnu. 

Xffl; The eult et Rama. 

§ 43. The architectural remains passed under review contain 
only figures of the incarnations of Vi^nu and are not to be taken 
as proving the existence of the cult of any of these incarnations. 
But at tile present day the cult of Bsma exists over a pretty wide 
area. In tiie temples and other religious structures hitherto noticed, 
there is noba dedicated to his worship nor any flag-staff like 
tiiose erected in honour of JanSrdana or V&sudeva-Kmna. B&ma, 
ho#ever, was considered as an incarnation of Vfrnu even in very 
eariy times. There are passages in the B&m&yana pointing to 
tiifri but there is ^d reason to believe that they are spurious or 
IntbTpdiated. Bnt the passage in the NirSyanlya, which we have 
freOttMtly referred to, contains his name, and so do all the 
Fdrtpas that have been noticed. These in themselves are not suf* 
fleimit to enable us to determine approximately the period In which 
he came to be regwded as an incarnation. But in the tenth chapter 
of the Baghuvaihta the story of the birth of BSma is preceded by 
.the usual ^>peal to Vispu or NSrSyana lying on the body of the 
.great serpent, with tti^sml rubbing his feet, in the milky ocean 
emd his m^omise to be born as a son of Dataratha for the destruO'* 
tion of Bivapa. 


1 -For Aiaitssstr* work, see Vol. II of this edition, pp> 308ff. ( B. B. U.j 
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Amitagati also speaks in 1014 A. D., as we have seen', of 
BSma’s being regarded as the all-knowing, all-pervading pro- 
tector of the world. The Vayu-PurSna, which is the earliest 
work of that class, must have been written about the fifth century; 
so that the belief in Rama’s being an incarnation of Visnu existed 
in all probability in the early centuries of the Christian Era. But 
there is no mention of his name in such a work as that of 
Patanjali, nor is tiiere any old Inscription in which it occurs. 
Amarasiihha, too, has no place for him in his scheme of 
BrShmanic gods. These circumstances, as well as those mentioned 
above, show that, though he was regarded as an AvatSra, there 
was no cult in his honour. Still, as depicted by V&lmiki, R&ma 
was a high-souled hero, and poets, including those nameless ones 
who wrote Pur&nas in the names of old Rsis, particularly Bhava- 
bhuti, still more highly exalted his character. B&ma, therefore, 
won a place in the heart of the Indian people, and that must have 
soon led to the foundation of the cult. But when this took place 
it is difficult to say. Madhva or Anandatirtha, the founder of a 
sect to be noticed hereafter, is represented to have brought the 
image of Digvijaya Bs.ma from BadarikSsrama and sent Narahari* 
tlrtha to Jagann&tha about the year 1264 A. D.‘, to bring what 
was called the original idols of BSma and Sitft. The cult of Bsmai, 
therefore, must have come into existence about the eleventh 
century. There exist manuals giving the modes of worship by means 
of Mantras or formulae and magic circles, like those prescribed 
in tile SStvata-Samhit& for the worship of VSsudeva. The cere- 
mony in connection with his birth on the 9th of the bright half of 
Caitra is given in his Vratakhanda* by Hemadri, who flourished 
in the thirteenth century. That writer, as well as Vrddha-HSrIta*, 
gives the modes of worshipping him as an incarnation along with 
others on certain occasions, so that it appears that his worship as 
an incarnation has been of a longer duration than that based on 
terms of equality with Vasudeva-Erspa. 

Twenty-four images, differing from each other ih the order 
in which the four objects, viz., the conch-shell, discus, mace 

1 Ante, p. 64 I H. B. uTj — — - 
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'and lotus, are placed in the four hands of the principal 

god Visudeva or 'Visnu, are mentioned by both those authors, 

and the twenty-four names' corresponding to the twenty-four 

Images, Ketava, Narftyana, Govinda. etc., which include 

those of the four VyQhas, are repeated by us at the beginning 

of every ceremony that we perform at the present day ; that 

is, obeisance is made to the twenty-four forms of the god 

by using the word Namah ( salutations ) after the "dative of 

each of the names, and the sense is * Saluations to Eetava, 

NSrSyana, etc,*. The name of Rama, however, is not included in 

them, while two other Avataras, Narasiihha and Vamana, are 
0 

mentioned. Every Sraddha ceremony is wound up by the ex- 
pression “ May Janardana-Vasudeva, who is a form of the ances- 
tors, or the father, grandfather and great grandfather, be satisfied 
by this act'*. All this shows that 'Vasudevism has penetrated 
Into every one of our ordinary ceremonies, which include a 
repetition even of Vedic Mantras, while this is not at all the case 
with the cult of Rama, which is, therefore of a modern growth. 

There is a work, entitled the Adhyatma-Ramayana, which 
Ekanatha”, a Maharastra saint, who flourished in the sixteenth 
century, calls a modern treatise, composed of excerpts from 
older writings and having no pretence to be considered as emana- 
ting from the old Rsis. The object of this work throughout has 
been to set forth the divinity of Rama. The first book of it com- 
prises what is called Ramahrdaya, which was narrated to 
Hanfimat by Sita, who says that as the original Prakrti, ^e does 
every thing and did all the deeds mentioned in the Ramayana, 
while Rima as the only existing soul is inactive, unchangeable 
‘ and blessed, and is a mere witness of her deeds. After she has 
concluded, Rama explains the threefold nature of the knowing 
spirit, via, (1) the original,” (2) that conditioned by Buddhi or 

1 (1) Kviavs, (8) KSrXyaea, (3) HBdbava, (4) Oovinda, (5) Vi^eu, (6) Madhn- 
sUdana, (7) Trivikrama, (8) VSinana, (9) l^ridhara, (10) HrfUcaia, 
(11) PadmanSbha, (12) PSmodara, (13) Saifakar^aea, (14) VXaudera, 
(15) Pradyumna, (16) Aniruddha, (17) Puniaottama, (18) Adhokfaja, 
(19) Naraalibba, (20) Aoynta, (21) JanSrdana, (23) Upendra, (23) Hdri. 
(84)llrikn9a. 

2 Sad bis fibVrartba’BBiiiayaoa, HrapyakBp^a, 
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iixi«lligeno«, and (3) the appearanoes. th« last t^o d wl|j(oh 

iQptitloua The fifth oanto of the laethoojE is st/led 
whioh is meant to oonespond to the Bhagayadglti. of VSwidfiTjtk 
and which is narrated by BSma to Laksmana, who tako? th# 
plaoa of Arjuna. The doctrine is thoroughly adualistio aa tlvM> d 
&a previous portion. The world and the individppl 9QPl 
illusory, and one spirit alone exists. There is another hook called 
Qftinaglta published in Madras, which represents itself to 1(0 
contained in a. larger work called Sattvap&rSyapa end is composed 
d eiddnen chapters like the genuine Bhagayadgits. It is naJ^^etod 
to Hanhmet by BSma. In the beginning it professes itself to b.e 
based on the one hundred and eight Upanisade, some of whiph 
ere manifestly very recant. This work, therefore^ m^d he a very 
modern, compilation. Thus the works designed to give ijpportanoe 
to Ritma as a religious teacher are of recent origin, 

X(V« V^devism or Vidsnavlsm In the Sonth. 

§ 44. We have seen that Saihkarsana and Vftsudeva had come 
to be worshipped as gods in the Maratha oounity by about the 
first century B. C. The cult must have spread further sonth UP 
to the Tamil country, but there is no evidence to show at 
Sfhat time it was introduced there. The BhSg^vajtorPneina 
( Book XI, chap. 5, vv. 3&-40 ) says, in the usual i^icphn^^’ 
styloi toat in the Xali age there will he fonnd men l^e 
and ihere devoted to NfirSyana, but in large numheia in 
the l^vida country, where flow the rivers TimrapaiOli Ximirl 
and others, and that those who drink the water of tkese aietors 
WiU mostly be pure-hearted devotees of Vssudevn When toe 
Burgpa goes out of its beaten track to make suph. f toaliaineitoaB 
tois, the fame of the devotees of Vgsudeva, whp had fipuifihfld) to 
toe Tamil oountoy, most have spread pvar either parts of to^a 
when the Pur&na was compiled. The Purftpa was regarded as 
sacred in toe thirteenth century, when £nandatlriha,wliuflouriSh< 
ed between about 1199 and 1278 A.D., places it on thp spme level 
as the Meh|bh&rata and devotes c. treatise tp toe determtoh^on 
pf. its drift, as to that of the latter. About, top samp t^ ^ppedava 
prepared an abstract of it at the request of the coanpUlw-Senldri 
The Bhigavata, therefore, must, bpvpbton. cqmppmd at thA If^ 



Vai«jsumsm in tJie South 




two miMiuHm bttfbn Ansndatirths to account for the >epuki^do«iflf 
the sacred character which it acquired in his time. It eamdlM 
vei;y much oldeii for ita style often looks modern and in ocfiying 
^in tke older Purine it falls into mistakes, such as tixe om 
pointed out b 7 me in another place'. The Dravida devoteeSi there* 
fore, noticed in the Bhfigavata, must have mostly flourished hffoie 
the eleventii century. 

These devotees, who are known by the name of JUvItb, 
are generally reckoned as twelve in number and are divided 
into three classes by S. Krishnaswami Aiyangar" in accordance 
with the received chronology which he follows to determine 
their sequence, though in itself it assigns a preposteroudy 
high antiquity to tiiem. Their names, Tamil and Sanskrit, are 
as follows 5 -~ 


Class Tamil name 

S Poygai Ilvftr 

Pty^ar 

Tiriimalitai AivSr 


Sanskrit name 

Saroyogin 

Bhutayogin 

Mahadyogin or Bhrantayogjn 
BhaktisSra 


rKamm Alv&r 


Later 


) Per^ illvir 


Sathakopa 

Madhurakavi 

Eulatekhara 

Visnucitta 

Godft 


f Toijidaradippodi Bhaktshgbrirenu 

Last f Tinvpi^^'^^^r TogivShana 

V Tiaimaniai Alv&r Parakala 


The date of thq first, ordinarily given, is B. C. 4208 and of the 
last, B. Q. 2708, and the others range between these two. Kot only 
are these dates fanciful, but even the sequence shown above is un* 
reliable. Krishnaswami places the last in the earlier half of the 
eighth century A. D., and all the preceding ones impliedly before 
that date. But there is distinct evidence to show that Kulatekhara 
flouriBhed ranch later. He was a king of Travancose, and' one of 


1 Xerly History of the Doeesn ( Sooond Bdition ), .pp. 3S~S8. {ar.y^ ];ri;,y.48 
ofthisi;ditioiu-<-V.B.U.l 
I lad. Aat. Vel, KKXV. p, MS. 
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the works composed by him styled Mukundam&lft contains ft 
verse from the Bhfigavata-Purana ( XL 2. 36 )'. 

Again in an Inscription on a tablet, existing in a temple at 
Karegal in the Dharwar district, translated by Dr. Fleet*, it is stated 
that Permadi of the Sinda dynasty vanquished Kulasekharahka, 
besieged Chatta, pursued Jayakesin, and seized upon the royal 
power of Foysala and invested Dhorasamudta, the capital of the 
Foysala dynasty. In another Inscription* this Permadi is re- 
presented to be a vassal of Jagadekamalla II, whose dates range 
.between A. D. 1138 and 1150. While the former was in power as 
Mahamandalesivara in the seventh year of Jagadekamalla, i. e., in 
A. D. 1144, a certain grant was made by a body of sellers of betel 
leaves and nuts. The Kulasekharahka, mentioned as being 
vanquished by this PermSdi, must be a prince reigning on the 
western coast, as the others, Jayakesin, the Kadamba prince of 
Goa, the Hoysala king, and so forth, were. Putting this statement 
and the quotation from the Bhagavata-Pur^na together, it appears 
highly probable that the Alvfir Kulasekhara lived in the first half 
of the twelfth century. The sequence, therefore, given above 
cannot be implicitly believed in. 

Still it may be admitted that the earliest Alvars flourished 
about the time of the revival of Brfihamanism and Hinduism in 
the North, which extended up to the Maratha country, as we 
have shown from Inscriptions and antiquarian remains, and must 
have extended still farther to the South. The earliest AlvSrs may 
be placed before about the fifth or sixth century, but there is 
nothing to show that Vaisnavism had not penetrated to the Tamil 
, country earlier, i. e., about the first century. But an impetus, such 
as the rise of the Alvftrs indicates, could in all probability come 
. only from the energy of the revival. The hostile relations into 
^whioh the AjvSrs and the Saiva saints, NSyanmars, came with 
the Buddhists and Jainas, lend support to the view we have 
advocated. 

The .^vSrs composed mostly in Tamil, what are called Praban- 
dhas or songs in praise of the deity full of piety and devotion and 

' 1 KSyeaa tSoB msnasendriyair yS, eto. 

8 JBBRA8, VoL XL p. 814. 

8 Ibid. p. 881. 
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oontainingr also religious truth. They are considered as very 
sacred and spoken of as the Vaisnava Veda. The reverence paid to 
the Alvars is very great, and their images are placed by the side 
of the god representing Visnu or Narayana in some form and wtar- 
shipped. It may be noted here that KulaSekhara-Alvar’s favourite 
deity was Bama, the son of Dasaratha. 

XV. Ramannia. 

§ 45. There were two classes of teachers among the Vaisnavas. 
of the South, viz, the Alvars and the Acaryas. The former devoted 
themselves to the 'culture of the feeling of love and devotion for, 
Visnu or Narayana, and composed songs, while the object of the, 
latter was to carry on disputations and controversies and seek to 
establish their own theories and creeds. The first class we have 
already noticed briefly. The first of the second class appears to 
have been Nathamuni. His successor was Yamunacarya or 
Yamunamuni. Ramanuja succeeded Yamunamuni, one of whose 
last directions to his successor was to compose a commentary on 
Badaray ana’s Brahmasutra. The necessityffor such a work was 
felt by the leaders of the Vaisnava faith, since they found it not 
possible to maintain the doctrine of Bhakti or love in the face of 
the theory of Advaita or Monism of Spirit set up by Samkaracaryn 
as based upon the Brahmasutras and the Upanisads. 

During the period of the revival of Brahmanism and Hinduism 
there was such a fermentation of thought as that which existed 
when Buddhism, Jainism and other heterodox systems on the one 
hand, and Vasudevism on the other, arose. The present fermenta* 
tion, however, did not rest on independent thought, but was 
based upon the sacred works that had been handed down from the 
earlier times. The Pali Buddhism made way for the Sanskrit 
Mahayanism, and against this last, controversies were carried on 
by the School of Nyaya founded by Qautama and.by the MlmEth* 
sakas, especially by Sabarsvamin and Eumarilabhatta But the 
Mlmaihsakas attacked not only the Buddhists, but the Aupani^das, 
or a school of thought based upon the Upanisads. They main- 
tained the efficacy of the sacriGcial religion alone and denied it 
to the faith and practices of the latter school. The efforts of this 
school were therefore directed towards the maintenance oi thehr 
positioQ that tiiek system alo&e can lead to supreme bliss. 
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petBon who appeared prominenay on tilt scene on ibis oftea* 
sieaerBB Qendap&d&o&rya and some time after him tiie pupil of hie 
papili idiMhkarftoSrya. The theory that this latter set up, WM theft 
tiMN ixiets one spirit alone, and the feelings of iadividuidity and 
e ttie f aiMribates of the animal spirit and the variety of the insni^ 
mate world, owe their origin to a principle of illueien, and are 
oonsequently unreal. This doctrine left no room for the exercise 
of love and piety in the world of reality, though its followers 
edlto#' it ih the ordinary illusive condition of the human souls, 
attd therefore it laid the axe at the root of VaispaVism. The great 
Wifch of the Southern leaders of the latter faith was the over- 
thyaw of this doctrine of illusion, or M&y&, on Ihe same Aupani- 
9ada grounds on which it was set up. And this wish of his 
predecessor was carried out by R&m&nuja, and henceforward 
every Vai^pava system, and even, in one or two cases, l^aiva 
systems had to tack on Aupani^da or Ved&ntic theories to their 
awn doctrines. 

$ 46: BSminuja was born in Saka 938 correepondiftg to 1016 
9t 1017 A. D. In his youth he lived at Esficipurtf or Cofijeevaravi 
and was a pupil of Yadavspraka^, who was an Advaita phileao^ 
pher and therefore professed spiritual monism. BfinSniija whose 
inclinations were towards Vaisnavism, was dissattsfled with the 
tMmhings of his master, and the ultimate result was his sepera- 
tfen'hmm him. He applied himself to the study of the Prabandhas 
of thwAlvars and drank in their spirit. Whett he beoame a 
s a t ica ss o r of Y&mun&c&rya, he lived at Srirahgam* near Tridiitt»- 
p^, and did his life's work there. He is said tO have gone on a 
pS^mage to the noted holy places of Upper Ittdlai In the latter 
yaarsOfhis age he was subjected to persecution by the Ccda 
prinoe his time, who wanted him to renounce Vaispavism for 
Satvism, in oonsequence of which he took refuge in 1086 A. D. in 
the dominions of the Hoyssla Y&dava princes; who reigned in 
U^sete and vhose capital was Dv&rasamuiNi; the modMIi 
There he converted Vitfhala Devm popnlMly called 
Bi# Devat Bitti being, in all likelihood, the owrupliwi of 
VRlthalWor Vnthi This took place in 1098 A H. Vitthila Deva 
Wea not the reigning prince, but administered some Of the frmittor 
proTinceeipthe naineofhie Batt*la, who wme op, ihl 
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throne'. Vitthala Deva or Bitti Deva was called Visnuvardhana 
after his conversion to Vaisnavism. This is the ordinary account. 
But what appears true is that his name was originally Visnu, 
which was corrupted into Bittu or Bitti in the Kanarese, the 
vernacular of the district, so that his original name Bitti Deva 
is the same as Visnu Deva which he is represented to have assumed 
after his conversion. He reigned from 1104 to 1141 A. D.® 
B&m&nuja composed the following works : — Ved&ntasftra, 
VedSrthasamgraha, VedSntadIpa, and commentaries, or Bh&syas, 
on the Brahmasutras and the Bhagavadgltft^.' 

§ 47. The Vedantio theory, or the theory based upon the 
Brahmasutras and the Upanisads, which Ramanuja set up to 
provide scope for the feeling of Bhakti, or love for God and the 
spirit of worship, was that there are three eternal principles, the 
individual or animal soul ( Cit ), the insensate world ( Acit ), and 
the Supreme Soul ( Isvara ). 

There are Upanisad texts to support this, and one of 
them is that in the SU. ( 1. 12 ) to the effect that all Brahman, 
regarded as composed of the enjoyer or sufferer, the objects 
from whioh enjoyment or suffering springs, and the con* 
troller or mover, is threefold. But the Brahmasutras lay it down 
on the authority of the Upanisads that Brahman is the material 
as well as the efSoient cause of the world. To make this possible 
in his system, B4m4nuja resorts to the passage in BU. of the 
MSdhyaihdina school, beginning from III. 7. 3, in whioh the 
Supreme Soul is stated to be the internal controller (Antaryftmin) 
of the individual soul as well as of the external world. The form 
that ha gives to his theory is that the individual soul and the 
insensate world are the attributes of the Supreme Soul. They 
constitute his'body, as stated in the Upanisad also, and thus, they 
with the controlling inward Supreme Soul constitute one entity 
called Brahman, just as.the body and the in-dwelling soul constitute 
the human being. 


1 8m Krlsbnaswami Aiyangar's paper in No. 8 of the magazine ViiifiSdraitia 
for mof t of thoio facts, 

3 Imperial Gaeetteer» Vol. XVIII, p. 173. 

3 See Xrishnaswami's paper alluded to above'. 

10 ( R. G. Bbandarkar's Works, 7ol. IV* | 
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Before creation the body of the Supreme Soul exists in a 
subtle form, and when creation takes place, it develops in 
the form of the existing universe ; thus Brahman is the material 
cause of the external world. It is also the efScient cause, when, 
as the internal controlling soul, it wills to creat. The subtle 
form of the insensate world is the Prakrti, a term first invented 
by the original author of the SEthkhya doctrine. It develops under 
the guidance of the in-dwelling Supreme Spirit until the mundane 
egg is produced. The successive stages of Mahat, Ahaihkiira, 
etc., are like those of the SSihkhya system, which has been 
adopted by the Puranas also in the account of the creation. And 
the creation after the production of the mundane egg is also made 
by Isvara as the internal controller of Brahmadeva, Daksa, etc. 

Itvara or God is free from all faults or defects. He is eternal, 
pervades all living and non-living things, is the internal controller 
of all, is pure joy or blessedness, is possessed of the auspicious 
qualities of knowledge, power, etc., is the creator, protector and 
destroyer of the world, and is resorted to by those who are afflict- 
ed, who wish to gain knowledge, who seek to attain a certain end, 
and who are already enlightened'. He confers the fourfold 
fruit of existence''. He is possessed of a wonderful celestial 
body of unsurpassable beauty and has for his consorts LaksmI *, 
Bhii ( the earth ), and Lllil ( sport ). 

This tsvara appears in five different modes : — 

I. Para or the highest, in which mode, N&rayana, called also 
Para-Brahman and Para-Yasudeva, lives in a city called Vai- 
kuptha, which is guarded by certain persons and which has 
door-keepers ; seated in a pavilion of gems on a couch in the form 
of the serpent Sesa, placed on a throne having the eight legs, 
Dharma and others ; attended by Sri, Bhu and .LlU ; holding 
the celestial weapons, conch-shell, discus, and others ; adorned 
with celestial ornaments, such as a tiara and others ; possessed of 
numberless auspicious attributes; knowledge, power, and others $ 

1 These are the four, £rta, JijfiBsu, etc., mentioned in BhQ. ( 7. 16 ). 

S Artbs, or worldly prosperity, Ksma, or the objects of desire, Dharma, 
or religious merit, and Moksa, or final deliverance, are the four objects ot 
existence. 

9 From the Tattvatraya of LokScSrya. 
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ftnd his prsssnos being enjoyed by the eternal 6pirits« such as 
AnantSi Oaruda, Visyaksena, and others, and by delivered souls. 

It Vyuha, in which the Para himself has assumed four forms, 
Vasudeva, Saihkarsana, Fradyumna and Aniruddha for conveni- 
enoe of worship, and for purposes such as creation, etc. Of these 
Vasudeva is possessed of the six qualities ; Saihkarsana has two, 
viz., omniscience and sustaining power •, Pradyumna two, viz., 
controlling power and unchangeablenessi and Aniruddha, creative 
power and all-overcoming prowess'. 

III. Vibhava. which mode consists of the ten Avataras, fish, 
tortoise, etc. 

IV. Antaryamin, in which mode he dwells in the heart and is 
to bo seen by Yogins and accompanies the individual souls even 
when they go to heaven or hell. 

V. Idols or images set up in houses, villages, towns, etc., made 
up of a material chosen by the worshipper, in which he dwells 
with a body not made up of matter.® 

Other authorities leave out Vasudeva from the Vyuhas and 
have the other three only. The Arthapancaka has another form 
of the Antaryamin, in which form he dwells in everything and 
rules over all, is bodiless, all-pervading and store of all good 
attributes, and is called Visnu, Narayana, Vasudeva *, etc. 

Self-consciousness, knowledge, union as a soul with a body, 
agency, are attributes common to the supreme and individual 
souls.* The latter is self-illumined, joyous, eternal, atomic, 
imperceptible to the senses, unthinkable, devoid of parts, un- 
changeable, the substratum of knowledge, subject to God’s control, 
depending on God’s existence for his own existence and an attri- 
bute of God®. This description of the individual soul differs a 


1 These are translatione of the words Jfiana, Bala, Ai^varya, VTrya, l^aktl, 
and Tejas, aooordiog to the definitions in the YatIndramatadipikS. 

2 YatIndramatadipikS, 9. 

3 See my Beport on the Search for Sanskrit Manuscripts during 1883-84, 
p. 69. ( s: Volume II of this Edition, p. 184—11. B. IT. ] 

4 Yat. 8. 

3 Tattvatraya, 
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great deal &om that of Saihkarfio&rya, who attributes no agency 
or substantiality to it ; and the dependence on God in a variety of 
ways cannot, of course, be thought of under the doctrine of 
spiritual monism. The soul’s being an atom is also denied by 
Samkara’s school and various others. The souls are many and 
are divided into • 

(1) Baddha or tied down to the circle of existences from 
Brahmadeva to the vilest worm, as well as the vegetable souls } 

(2) Mukta or finally delivered ; and 

(3) Nitya or eternal. 

Of the first class, those that are rational, that is, not brutes or 
vegetables, are of two sorts; (l)desirous of enjoyment; (2) desirous 
of final deliverance. Of those that are desirous of enjoyment, 
some devote themselves to the acquisition of wealth and the 
satisfaction of carnal desires, and others, who seek to attain the 
happiness of heaven, perform all rites and sacrifices, make pilgri* 
mages to holy places and give in charity. Some of these devote 
themselves to Bhagavat and others to other deities. 

Some of those who desire final deliverance seek the consci* 
ousness ^f their pure soul only ( Kevalin ), and others eternal 
bliss. Of these latter, some are Bhaktas, who seek to attain God by 
resorting to Bhakti with all its details, having first of all studied the 
Vedas and acquainted themselves with the Vedanta and the philo* 
sophy of rites (Earman). The three upper orders alone can practise 
Bhakti, but not the Sudras. Others are Prapannas, who are those 
who take refuge in God, feeling themselves poor and helpless. Of 
Prapannas, some seek the first three objects of life, while the rest, 
finding no happiness in these, renouncing everything worldly, 
desire eternal bliss ( Moksa ) alone, and, seeking the advice of a 
preceptor and acquiring from him the impulse to action, fiing 
themselves on the will of God, not having the power of going 
through the Bhakti process and being helpless. This Prapatti or 
surrender to God can be practised by all orders, including 
Sudras .' 

What are necessary for the efficacy of the method of Bhakti, 


I Yet. 8. 
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MB Karmayog'S or the performance of actions, and Jfi&nayoga or the 
acquisition of knowledge. Karmayoga is the performance of all acts, 
rites and ceremonies without regard for the fruit resulting from 
them. These are the worship of the deity, practice of austerity, pil' 
grimage to holy places, giving in charity and sacrifices. 

This Karmayoga purifies the soul and leads to JfiSnayoga, 
or acquisition of knowledge. This knowledge consists in seeing 
oneself as distinct from Prakrti, or matter, and as an attribute 
of God himself ( Sesa ). This Jnanayoga leads to Bhakti. 

Bhaktiyoga, or the method of Bhakti, consists in con- 
tinuous meditation accompanied by the practice of the eight 
Yoga processes, Yama, Niyama, etc. This is to be attained 
by (1) the purification of the body by the use of un- 
polluted and unprohibited food, (2) chastity, (3) constant practice, 
(4) the performance of five great rites and ceremonies according 
to one’s means, (5) virtues such as truth, uprightness, compassion, 
charity, non-destruction of life, (6) hopefulness or absence of des- 
pondency, and (7) absence of elatedness. Bhakti, as promoted by 
these seven means, assumes the form of actually seeing (God) and 
produces the final mental perception. 

Frapatti consists in the resolution to yield, the avoidance of 
opposition,' a faith that God will protect, acceptance of him as 
saviour or praying him to save and sense of helplessness resulting 
in throwing one’s whole soul on him.* Frapatti thus comes to 
self-surrender.^ 

The Arthapancaka mentions a fifth way called AcaryabhimSna- 
yoga, which is for one who is unable to follow any of the others, 
and consists in surrendering oneself to an Ac5ryo or preceptor 
and being guided by him in everything. The preceptor goes 

1 The two expressions thus translated have also been otherwise explained aa 
bearing good-will to all and the absence of ill-will. 

% There is another reading here which should be translated as **throwing one- 
self upon him and a feeling of helplesspess.*' Thus there are six constituents 
of Frapatti. These are ; (1) Anuktilyasya samkalpah {%) prStikHlyasya 
varjanam, (3) rak^isyattti visvSso (4) gCptrtvavarapaih tathS, (5) Stmani- 
ksepa* (6) kSrpapye sa^vidhS sarai^Sgatih. 

3Yat.7. 
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through all that is necessary to effect his pupil 's deliverance as a 
mother takes medicine herself to cure an infant. 

Sixteen modes of worship are to be practised by the devotees of 
Visnu, as stated in a passage quoted from the Padma-Purana by a 
recent writer of the Ramanuja school. Eight of these are the same 
as those included in the nine modes of Bhakti enumerated in a 
previous Section’ as mentioned in the BhSgavata-Purana, Sakhya, 
or firiendship or companionship, being omitted. The other eight 
are : (1) imprinting the marks of the conch-shell and the discus 
and other weapons of Hari on the body; (2) the making of a verti- 
cal mark on the forehead ; (3) repeating of Mantras on the occa- 
sion ; (4) drinking the water used in washing the feet of Hari ; 
(5) the eating of the offerings of cooked food made to him ; (6) 
doing service to his devotees : (7) the observance of fast on the 
11th of the bright and dark halves of each lunar month ; (8) laying 
TulasI leaves on the idol of Hari. 

A text from the HSrltasmrti is also quoted giving nine modes 
of worship ( Bhakti ), three of which are common to it with the 
Bhagavata-PurSna. The other six are the same as the eight in 
the above, the first two being combined and the third being omit- 
ted. The vertical mark on the forehead mentioned above consists 
of two lines made with white earth and a connecting cross line 
at the bottom, with, in the middle, a yellow line made with 
turmeric powder or a red line composed of the same material 
reddened by mixing it with lime. 

§ 48. In Northern India there are not many followers of Rama- 
nuja ; in Southern India there is a very large number. There are 
two Schools among them, known by the names of Vadakalai or 
northern learning, and Tenkalai or southern learning. The essential 
difference between them is brought out by the different illustra- 
tions‘ that they give of the connection between God’s grace and 
man's effort in bringing about final deliverance. The illustration 
used by the former, or the northern, is that of a female monkey 
and her cub. The cub has to hold fast its mother on the abdomen to 

1 Ante, p. 57. [ N. B. U. ] 

t The following remarks are based on Vf4i;^advaitin, Vol. I, No. 8, pp. 

2000., and Mr, Govlndacbarya’s article, JBA8, 1910, pp. 1103 ff. 
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be conveyed to a safe place. The southerners use the illustration of 
the cat and its kittens. The female cat catches hold of the kitten, 
without any effort on its part, and takes it to a place of safety. In 
the first case the doctrine is that the process of deliverance must 
begin with an act of a person seeking it. In the other case the 
process begins with God himself. 

In keeping with this distinction is the idea of Prapatti or self- 
surrender held by the two Sects. The first maintains that Prapatti 
is one of the ways resorted to by the devotee and begins with him. 
The southern School holds that it is not one of the ways, but it is 
a frame of mind which characterises all those who seek absolution, 
and reject all other ways in favour of this. Those who resort to 
other ways have not arrived at the right mood which leads to 
God. When a soul is in this frame of mind, God himself takes 
entire possession of him, while by the other ways, man, as it were, 
makes approaches towards him. The Vadakalai lays down that 
Prapatti is for those who cannot follow other ways, such as Kar- 
mayoga, Jnanayoga and Bhaktiyoga, while the Tenkalai holds 
that it is necessary for all, whether able or not, to follow the other 
ways. The first School says that one should give himself up to 
God when one finds other ways, which have been resorted to, to 
be fruitless. The second holds that self-abandonment to God 
should precede the trial of other ways. Self-assertiveness is the 
characteristic of the first, but it is forbidden by the second and self- 
abandonment is enjoined. The northerners say that the six ways 
of Prapatti or self-surrender given above are preliminaries to the 
Prapatti which results from them. The southerners say that 
Prapatti must take place first and then the six follow as results. 

The nothern School teaches that a person belonging to an in- 
ferior caste should be treated well only so far as conversation by 
words is concerned. The southerners say that they should be 
admitted to an equal treatment in all respects and no distinction 
be made. The syllable Om should be omitted from the eight- 
syllabled Mantra, according to the Vadakalai, when taught to 
others than Brahmanas ; the Tenkalai does not make this distinc- 
tion and provides for the teaching of the whole Mantra in the 

same form to all.’ 

1 This Mantra is “ Om Namo NSrSyaijSya 
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§ 49 It will be seen from the short summary here given that 
BSmSnuja derives his metaphysical doctrines from texts in the 
Upanisads and from the Brahmasutras, while his theory of the 
external world is that adopted by the PurSnas and based on 
the twenty-four elements of the SSihkhya system. His Vaisnavism 
is the VSsudevism of the old PaScarStra system combined with 
the N&rftyana and Yisnu elements. The last name does not occur 
often in the literature of his school. The most prominent name is 
NftrSyana, though Vasudeva takes his proper place when the 
Supreme Soul and the Vyuhas are spoken of. The name of GopSla- 
kpina is conspicuous by its absence, and B&manuja’s system is 
free from that repulsive form which Vaisnavism assumes when 
B&dhS and other cowherdesses are introduced. Bsma too does not 
appear to be a favourite deity. BEmlnuja’s doctrines as to the 
way of reaching the Supreme Soul are the same as, or amplified 
forms of, those in the Bhagavadgita. But in this system Bhakti 
is reduced to the form of a continuous meditation on the Supreme 
Soul. It thus corresponds to the UpasanSs, or meditations, de- 
scribed by BSdarHyana, and does not mean a boundless love for 
God, as the word is commonly understood, though the meditation 
that is enjoined implies tacitly a feeling of love. 

The tendency of BarnSnuja’s system seems to be to give an 
exclusive Br&hmanic form to the traditional method of Bhakti, or 
devotion to God, and this is distinctly seen in the doctrines of the 
Vadakalai ; while Tenkalai, or southern learning, is more liberal 
and so shapes the doctrines of the system as to make them appli- 
cable to Sudras also. But we shall find the Sudras asserting 
themselves when we come to the disciples of BimSnanda and to 
the Maratha saints and teachers, N&mdeva and TukSrSma. 

The fifth TTpSya, or way to God, given in the Arthapafioaka, 
of surrendering oneself completely to a teacher or preceptor, doing 
nothing oneself and the preceptor doing all that is necessary for 
one’s redemption, seems suspicious. It has a striking resemblance 
to the Christian doctrine of Christ suffering, or in the words of 
our author, going through the processes necessary for redemption, 
the believer doing nothing but putting complete faith in his 
saviour. If the prevalence of Christianity in and before the time 
of lUmSnuja in the country about Madras is a proved fact, this 
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doctrine as well as some of the finer points in the theory of 
Prapatti may bo traced to the influence of Christianity. Rama- 
nuja’s system is known by the name of Srlsaihpradaya or the 
tradition springing from Sri. 

XVI Madhva or Iknandatiitha 

§ 50 The great object of the Vaisnava teachers of the eleventh 
century and upwards was to confute the theory of Maya, or the 
unreality of the world, and establish the doctrine of Bhakti, or 
love and faith, on a secure basis. Ramanuja effected this by the 
system which he promulgated and which we have already noticed. 
But in order to reconcile his doctrine with the theory set forth in 
the Brahmasutras on the basis of the Upanisads, that God is the 
material as well as the efficient cause of the world, he propound- 
ed the doctrine of God’s being a composite person, having for his 
body the individual souls and the inanimate world. Even this 
Madhva considered objectionable as having a tendency to depre- 
ciate the independent majesty of God, and therefore he denies his 
being the material cause of the world. All the Sutras of BSdarfi- 
yana which set forth that doctrine have been interpreted by him 
in an entirely different way. Probably he would have set aside 
the Brahmasutras altogether ; but he could not do so, since the 
work had acquired an uncontested authoritativeness as regards 
religious truth before his time. He had therefore to show that 
his system did not go against the Brahmasutras, and therefore ac- 
cepted them and interpreted them in almost a fantastic manner. 
Texts from the Upani^s, too, which do not agree with his 
doctrines, he treats similarly. 

In opposition to the pure monism of Sathkara and the qualified 
monism of RamSnuja, Anandatirtha sets forth five eternal distinc- 
tions or individualities, viz., the distinction between 

( 1 ) God and the indi vidual spirit, 

( 2 ) God and the inanimate World, 

( 3 ) the individual spirit and the inanimate world, 

( 4 ) one individual spirit and another, 

( 5 ) one inanimate object and another. 

According to the Madhvavijaya, or the history of the triumphs 
of Madhva, by NarSyana, the son of Trivikrama, there was. in the 
11 I R. G. Bbandarjcsr’s Works, VoL IV. ] 
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town of Rajaiapitha a family known by the name of Madhyageha. 
Madhra's father was called Madhyagehabhatta' ; the name given 
to Madhva after his birth was VSsudeva. After V&sudeva had 
received the usual education of a Br&hmana, he was initiated as 
an anchorite by Aoyutapreksficarya who thus became his Guru. 
After his initiation he went to Badarik&srama in the Himalaya 
and brought back the idols of Digvijaya Rsma and VedavySsa. 
He was raised to the seat of high priest in the presence 
of klbgs. 

Anandatirtha went from country to country, putting down 
the advocates of the doctrine of MSyS and others, and 
established the Vaisnava creed. He had for his pupils Padma- 
n&bhatlrtha, Naraharitirtha, Madhavatirtha, and Aksobhyatirtba* 
Naraharitirtha was sent to Jagannatha in Orissa to bring the 
original idols of Rama and Sita. Anandatlrtha’s other names 
were PhrnaprajSa and Madhyamandara, or wish-giving tree of 
the family of Madhya. 

The date of his death given in the list preserved in several of 
the Mathas, or establishments of the sect, is Saka 1119, and as he 
lived for seventy-nine years, the death of his birth has been given 
as Saka 1040. But these statements are open to serious doubts. 
There is an Inscription in the Eurmesvara temple at Srikurmam 
in the Ohicacole Taluka of the Ganjam District, in which Nara- 
haritirtha is represented to have constructed a temple and placed 
in it an idol of Yoganandanarasimha in the year Saka 1203.‘ 
The first person therein mentioned is Purusottamatirtha, who is 
the same as Aoyutapreksa^ then his pupil Anandatirtha, and the 
last is Naraharitirtha, the pupil of Anandatirtha. This Narahari' 
tirtha is considered by some^o have been the ruler of Orissa. But 
this arises from a confusion between him and a king bearing ihe 
same name, in the slightly modified form of Narasimha, who 
was the actual ruler of the country from about Saka 1191 to 


1. KaUisnpur in the Udipi Taluka of the district of South Kanara is stated 
to be the birth-place of Madhva. It was probabiy the same as the 
Bajatapltha of the Madbvavijaya. (Imp. Qas., Vol. XIV, page 314. ) 

% Ep. Ind., Vol. VI, pp. teO ff. 

%. Madbvavijayai VI, 93, 
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1885. He is mentioned in an Inscription at Srikurmam of Nara* 
haritirtha himself, bearing the date Saka 1815, which is represent- 
ed as the eighteenth year of the king’s reign’. He was Hara- 
siihha II, and was the prince panegyrised in a work on rhetoric, 
the EkSvali ^ Naraharitlrtha’s other dates gathered from other 
Inscriptions range between Saka 1186 and 1818 \ All these 
epigraphical records confirm the truth of the tradition that Nara- 
haritlrtha was sent by Anandatirtha to Orissa. He appears to have 
held a very high position there. 

Now if Naraharitirtha’s active period extended from Saka 1186 
to 1815, his master could not have died in l§aka 1119, i. e., fully 
67 years before. It seems, therefore, reasonable to take the date 
given in Madhva’s MahabhSratatStparyanirnaya, which is 4300 
of the Kali age, to be the correct date of his birth. 1 1 corresponds 
to Saka 1121, whioh, bearing in mind the fact that some use the 
current year of an era and some the past, we must regard as equi- 
valent to Saka 1119, the date given in the lists for Anandatirtha 's 
death. But instead of taking it as the date of his death, we shall 
have to regard it as the date of his birth. He lived for 79 years 
according to the current account, so that his death must be placed 
in Saka 1198 The two dates may, therefore, be taken as settled. 

Anandatirtha thus lived in the first three quarters of the 
thirteenth century. He was succeeded, according to the list, by 
Padmanabhatirtha who held the pontificate for seven years, i. e., up 
to Saka 1205. He was succeeded by Naraharitlrtba who occupied 
the pontifical seat for nine years, i. e., up to Saka 1214, or, if we 
regard 1121 as the date of the first pontiff's birth according to the 
strict interpretation of the Kali date, up to Saka 1216 *, and, as we 
have seen, his latest date in the Inscriptions is Saka 1215. 

§ 51. The MUdhvas follow the method of YaiMihasand divide 
all existing things into the categories of substance, qualities, etc.. 


1. Ep. Ind., Vol. VI, page 262, note. 

2. See my note in Trivedi*s edition of the work, BSS. { Volume II of this 
Edition, pp. 439ff. N* B. U- ] 

3. Bp. Ind., Vol. VI, p. 266. 

4. This agrees with the tradition existing in the Matha at PhalmSru, near 
Mulki in South Canara, to the eifeot that Anandatirtha was born in daka 
1119 and died in Saka 1199; Ep* Ind., VI, p. 263, note. 
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witii some modifications of their own God is a substande. 
The BUinreme soul possesses innumerable or an infinite number of 
qualities. His functions are eight, viz., (1) creation, (2) protection, 
(3) dissolution, (4) controlling all things, (5) giving knowledge, (6) 
manifestation of himself, (7) tying beings down to the world, (8) 
redemption. He is omniscient, expressible by all words, and 
entirely different from the individual souls and the inanimate 
world. He possesses the holy form made up of knowledge, joy, 
etc., independent of every thing, and one only, assuming different 
forms. All his forms are his full manifestations, and he is identi- 
cally the same with his incarnations in qualities, parts, and 
actions. LaksmI is distinct from the Supreme Soul, but entirely 
dependent on him. She is eternal and blessed ( Makta ) like the 
Supreme Soul and is his consort. She has various forms, but no 
material body, and is thus like the Supreme Soul, and like him is 
expressible by all words. She possesses the same extension in space 
and time as the Supreme Soul, i. e., is concomitant with him. 

Jlvas or individual souls go through the usual succession of 
existences and are characterised by ignorance or other defects. 
They are innumerable individually, or as members of groups, such 
as Hjus ‘ who are fit for attaining Brahmahood, and others who 
are fit for the attainment of the dignity of Budra, Garuda, Asuras, 
or demons, etc. They are of three kinds : (1) fit for attaining final 
bliss, (2) always going through the circle of existences, and 
(3) fit for the conditon of darkness. The gods, Bsis, and the manes, 
and the best of men, belong to the first class, ordinary men belong 
to the second class, and demons, ghosts, and the vilest of men, etc., 
to the the third class. All these individual souls are distinct from 
each other and from the Supreme Soul. 

Creation begins when the Supreme Soul disturbs the equilibrium 
of the Frakiti, which then develops into all the other princi* 
pies of the Saihkhya system, as modified by the Puranas, until the 
mundane egg is produced. Then placing the sentient and non- 

1. This aceount of the system is abridged from a work called Madhvasid- 
dhSntasSra by PadmanSbhastSri, printed in Bombay by Javaji Dadaji, 
irnayasagara Press, published at Kumbhakonam in l^aka 1815, correspond* 
ing to 1883 A* D. The tedious details are omitted. 

8. I^jus are a clasa of gods. 
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sentient objeots into his inside, he enters into the mundane egg. 
Then, at the end of a thousand celestial years he produces from 
his navel a lotus, which is the seat of the four-faced Brabmadeva; 
and from this last after a long time the ordinary creation takes 
plaoe. 

All knowledge springs from Param&tman, whatever the means 
by which it is produced. It is of two kinds — that which leads to 
worldly existence, and that which leads to Moksa. Visnu bestows 
knowledge on the ignorant, and Moksa on those who have know- 
ledge. The knowledge, or feeling which creates an attachment to 
the body, child or wife, leads to a worldly life. This is not true 
knowledge, but ignorance from which results that worldly life, 
and that ignomce is dispelled by the knowledge of God. 

: Moksa is attained by the direct knowledge or perception of Hari 
by means of a method of service possible to oneself and in a 
body fitted for it. That direct perception is possible to all good in- 
dividual souls from Brahmadeva to the best of men. This direct 
perception is to be attained by many means. 

What' are necessary for direct knowledge, which leads to Moksa, 
are : (1) Vair&gya, or the disgust of enjoyments of this world 
or the next, generated by seeing the vanity of the world by the 
company of good persons ; (2) equanimity (l§ama) and self-control 
(Dama), etc.; (3) acquaintance with the lore ; (4) self-surrender 
(SaranSgati), in which the mind is devoted to God, as the best of 
all beings, and is full of the highest love and in which everything 
is resigned to God and he is worshipped with devotedness in the 
three ways, and which is accompanied with the faith that He will 
unfailingly protect and tiie feeling that the devotee is His: (5) 
(attendance on a Guru, or preceptor, and propitiation of him, which 
is necesMry for Moksa or redemption ; (6) acquisition of know- 
ledge from the Guru «nd not from books, or, in the absence 
of a Guru, from a good Vaisnava, and, in rare oases, from 
books also; (7) reflection over what has been taught; (8) 
devotion, in the order of their merits, to a preceptor and persons 
better tbim oneself and deserving respect; (9) love of God (Parami- 
tmabhakti ) consequent on the knowledge of God’s greatnew and 
his being the best of all. This love should be firm and higher 
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than- that for all others, and this leads to Moksa or eternal bliss ; 

( 10 ) sympathy for those who are inferior, but good men, love for 
those who are equal, as if they were the same as themselves, and 
respectful love or reverence for superiors ; (11) performing rites and 
ceremonies deliberately without any desire, which has the effect of 
purifying the soul; (12) the avoidance of prohibited deeds, i.e.,sins 
g^eat and small ; ( 13 ) resigning every act to Hari as done by him 
and not.by oneself; (14) the knowledge of the comparative position 
of beings and of Visnu as the highest of all ; ( 15 ) knowledge 
of the five distinctions already mentioned; ( 16 ) distinguishing 
Prakrti from Purusa, all beings (from NSrSyana down to men, with 
their consorts) being Purusas, and the inanimate world being the 
Prakrti ; (17) reprobation of false doctrines; (18) UpRsanH or wor- 
ship. This last is of two kinds, viz., (1) the learning of the Sastras, 

( 2 ) mrfitation. Meditation ( NididhySsa ) is placing Bhagavat 
before the mind’s eye to the exclusion of everything else. This 
meditation is pbssible for one who has a distinct knowledge of a 
thing acquired after the removal of ignorance, doubt and delusion 
by means of reading or hearing somethingread and reflection. Some 
people meditate on Bhagavat as a single spirit and others on him 
as haying foqr phases as Sat (existence), Cit (knowledge), Anauda 
.joy. )i Atcnan , ( spirit )« Then are given meditations resorted 
to by gods and. some of those mentioned in the Brahmasutras. 

' All these eighteen ways* lead to the direct knowledge of God, 
which is possible for all from Brahmadeva to man. The direct 
knowledge of God attained by men is comparable with the corus- 
dation of lightning, and that attained by gods to the bfight disk of 
the sdn.. Garuda and Budra have that knowledge in the shape of 
a reflection, while Brahmadeva has the knowledge Of the whole 
with all its parts, and some have the knowledge of Him as dwell- 
ing in the universe and limited by the universe. The direct 
knowledge is simply mental. 

, g 3^. The followers of Madhva wear a mark on the forehead 
composed, of two white perpendicular lines made with an. earth 
called Gopicandana above the bridge of the nose, and a dark line 
in the middle with a reddish spot in the centre. The two white 
lines are joined by a . cross line on the bridge of the nose. They 
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wear on tihe shoulders and on the other parts of their body prints, 
made with the same white earth, of the conch-shell,. ' the discus, 
and other weapons of 'Visnu. These are impressed occasionally 
with a heated metallic stamp on the skin, so as to leave a perma- 
nent soar. Members of this sect exist in pretty large numbers in 
the Eanarese Districts of the Bombay Presidency, Mysore, and pn 
the Western Coast from Goa to South Eanara, and there are only 
scattered adherents in Northern India. There are eight establish- 
ments, or Mathas, for the dissemination apd preservation of the 
creed in South Eanara and three in the inner country. Some of 
these were founded by Ahandatirtha himself. 

Anandatirtha composed thirty-seven' different treatises. He 
includes among the authorities enumerated by him in support of 
his system the Paiioaratra-SamhitSs ; but it will be seen from ihe 
account given above that in his creed there is no place for the 
Vyuhas, 'Vasudeva and others, and the name by which the Supreme 
Spirit is spoken of is mostly Visnu. Some of His incarnations, 
especially Rama and Elrsna, are also adored. But the Gopala- 
Erana element seems to be entirely absent from his system, and 
Radha and the cowherdesses are not mentioned. 

It thus appears that the Pancaratra or Bhagavata system has 
been set aside by Anandatirtha or thrown into the background. 
The old traditional 'Vasudevism of the Bhagavata school 
gradually disappeared about his time and made room for general 
'Vaisnavism. 

XVIL Niml^rka. 

§ 53 We have thus noticed the form which Vaisnavism 
. assumed in the South from the middle of the eleventh century to 
. the middle of the thirteenth. A strong feeling of Bhakti, or love, 
and a fear of the dangerous consequences of the doctrine of Maya, 
or illusion, were the gliding principles of the new development. 
The influence of this last extended itself to the North, and we can 
distinguish between two classes of founders of sects, viz,, 

( 1 ) those who wrote in Sanskrit, 

1 For the names of theser see the GranthamSlikSstotra in my Report on the 
Search for S&nskrit Manuscripts during 1882-83, p. 207. [>9 Volume II of 
this Sdition, p. 24f. N. B« U. ] 
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and ( 2 ) those who used the vernacular for the propagation of 
tiieir creed. 

The first of the former class we have to notice is NimbSrka. 
Nimbftrka is said to have been a Tailahga BrShmana bj birth 
and to have lived in a village called Nimba', which perhaps is 
the same as Nimb&pura in the Bellary District. He was born 
on the 3rd of the bright half of Vaitakha, and his father’s name 
was Jagann&tha, who was a Bh&gavata, and his mother’s Saras* 
vati \ He is believed by his followers to be an incarnation of the 
Sudartana, or the discus of Visnu. As to when he fiourished we 
have no definite information, but he appears to have lived some 
time after B&m&nuia^. Nimb&rka composed the Ved&ntaparijata- 


1 M&nuflcript No. 706 of the Collection of 1884-7. NimbSrka was the “ Son 
ofNimba*’. 

2 Introduction 4o the commentary on Dasasloki by Harivy&sadeva. It is to 
be regretted that the commentator does not give the year of NimbSrka's 
birth, 

3 In my Report on the Search for Sanskrit Manuscripts]for the year 1882-83» 
I have given two succession lists of spiritual teachers, one of the sect of 
£nandatlrtha ( p. 203 ) and another of that founded by Nimb3rka ( pp. 208- 
12 ). This contains 37 names* There is another list in Manuscript 709 of the 
Colleetion of 1884-7, which contains 45 names. The two lists agree to No. 
32 HarlvySsadeva. After that, while the first has only five names, the 
second has thirteen names, and none of these agrees with any of the five, 
so that after HarivySsadeva, the line appears to have divided itself into 
two branches. No. 709 of the same Collection was written in Saihvat 1806 
corresponding to 1750 A. D., when GosvSmin DSmodara was living. He 
was the thirty-third after NimbSrka in the new branch line. The thirty- 
third after Anandatirtha died in 1876 A. H. Anandatlrtha according to our 
revised date died in 1276 A. D., so that thirty- three successors occupied 603 
years. Supposing that the thirty-three successors of NimbSrka occupied 
about the same period, and allowing about fifteen years of , life to DSmodara 
GosvSmin, who was living in 1750 A. D., and subtracting from 1765 A. D., 
603 years, we have 1162 which is about the date of NimbSrka*s death, so 
that he lived after RSmSnuja. This calculation of ours is of course very 
rough, and, besides, the date of the Manuscript No. 706, which is read as 
1913 by some, but which looks like 1813, confiicts with this calculation, 
as nine more AcSryas flourished after DSmodara. And, if 1813 is the 
correct date, seven years cannot suffice for thesci though 107 may, if the 
date is read 1913. 
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saurabha, which is a short commentary on the Brahmasutras, and 
also a small work containing ten stanzas of the name of Siddhanta- 
ratna, usually called Dasasloki, from the number of stanzas con- 
tained in it. Srinivasa, the immediate follower of Nimbarka, wrote 
a commentary called Bhasya on the first, and Harivyasadeva, 
the thirty-second in the list of succession, wrote on the second. 
The thirteenth in the list, Dovacarya, wrote the Siddhantajahnavi, 
and his successor, Sundarabhatta, wrote a commentary on it, 
called Setu. The thirtieth in the list composed a commentary, or 
BhUsya, on the Brahmasutras. TTis name was Kesava Kasmliin, 

§ 52. Nimbarka’s Vedantic theory is monistic as well as plura- 
listic. The inanimate world, the individual soul and God are dis- 
tinct from one another as well as identical. Identical they are in the 
sense that the first two have no independent existence, but are de- 
pendent on God for their existence and action. The theory of the 
Brahmasutras that Brahman js the material cause of the universe, 
is thus understood ; To be the material cause of an effect is (1) to 
possess the capacity of assuming the form of that effect, and (2) to 
be fitted to do so. Brahman possesses various capacities which are 
of the nature of the animate and inanimate worlds. These in a 
subtle form constitute its natural condition. This satisfies the first 
of the two requirements. The capacities again contain in them 
the rudiment of the effect, i. e., the world, in a subtle form. 
This meets the second requirement. By realising these ca’^acities 
and bringing the subtle rudiment into a gross form. Brahman be- 
comes the material cause of the world. Ramanuja s theory of Brah- 
man forming with the animate and inanimate world a composite 
personality and of its being the material cause in so far as the 
bodily portion of the composite personality becomes developed, is 
rejected by the school’. For a further knowledge of the system, 
I will here give a translation of the Dasasloki. 

1. Jiva, or the individual soul, is knowledge, dependent on 
Hari, and is in a condition to be associated with, or dissociated 
from, a body ; is an atom, different in different bodies, and is a 
knewer and numberless. 

It is called knowledge here to show that it is able to know 

1, See Kes*ava’s commentary, Br. S, I. 4. 23. 

J2 I R* G* Bhandarkar’s works Vgl, IV, J 
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without the organs of sense, and it is not to be understood here 
that the soul is the mere phenomenon of knowledge, and not a 
substance, which is the doctrine of Saihkaracarya. 

II. The individual soul has his form distorted by its contact 
with Maya, or the constituent principle with the three qualities 

• which has no beginning. Its true nature becomes known by the 
grace of God. 

Individual souls are of two sorts : ( 1 ) those delivered or in a 
supremely blissful condition ; ( 2 ) those tied down to the circle of 
existences. The first are of two kinds : ( I ) those who are eternally 
in a supremely blissful condition, such as (a):Garuda, Visvaksena, 
and (b) the crown, ear-ornaments and the flute considered as 
living beings ; and (II) those who are freed from the trammels of 
life. Of these last some attain to the likeness of God and others 
are content with the‘perception of the nature of their own soul. 
Corresponding to these two last are two kinds of Mumuksu, those 
who seek deliverance of either kind. 

III. The inanimate objects are of three kinds : ( 1) not derived 
from Prakrti ; (2) derived from Prakrti •, and ( 3) time. In the things 
derived from Prakrti we hpve the ordinary material objects having 
the three colours, viz., red, white, and dark. 

The first class consists of those which are spoken of figuratively 
by the use of the names of objects belonging to the second class, 
such as the sunlike refulgence of the Supreme Soul. It is a reful- 
gence not arising from the Prakrti. Similarly the body, hands, 
feet, and ornaments of God, as well as all the surroundings, such 
as garden, palace, etc., belong to the first class and are of an inani- 
mate nature, though they are not made of matter, i. e., not deri- 
ved from Prakrti'. 

IV. I meditate on the highest Brahman, viz., Ersna, who has 
eyes like the lotus, who naturally is free from all faults, is the 
store of all beneficent attributes, who has Vyuhas for his parts, 
and who is adored by all. 


1, The physical attributes, given to God by BSmSnuja and the rest and to 
which the word ' celestial ’ is sometimes prefixed, are to be understood in 
this sense. 
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The Vyuhas hore mentioned are those usually referred to in the 
PSncaratra and Ramanuja systems. The commentators understand 
the incarnations also by this expression. One gives a large num- 
ber of these, divided into classes on certain principles. Krsna is 
called Varenya or adored by all, because he has a holy celestial 
body and bodily qualities, such as beauty, tenderness, sweetness 
and charm. All these are r^f course non-material ( Aprakrta ), 
though inanimate according to Stanza III. 

V. I reflect on the daughter of Vrsabhanu ( Radhika ), who 
shines with a corresponding beauty on the left side ( of Krsna ), is 
attended on by thousands of female friends, and who always con- 
fers all desired objects. 

VI. This Parabrahman should be always worshipped uninter- 
ruptedly by men in order to be free from the darkness in the shape 
of ignorance, in which they are enveloped. So was NSrada, who 
directly perceived the whole truth, taught by Sanandana and 
others. 

VII. All things having Brahman for their souls in accordance 
with the Srutis and Smrtis, the knowledge that [ Brahman ] is 
all is true. This is the doctrine of those who know the Vedas, and 
at the same time the three forms are true as determined from the 
sacred precepts ( Smrtis ) and the Sutras. 

Here is laid down the unity of all things in so far as I3rahman 
is the inner controlling soul of all and is concomitant with them, 
and their existence and actions are dependent on it, and also 
pluralism, since there are three distinct substances, which are 
called forms of Brahman in the Stanza, viz., the inanimate world, 
the individual soul and the Supreme Soul. 

VIII. There appears no way to salvation except the lotus-like 
feet of Krsna, which are adored by Brahmadeva, Siva and others- 
Krsna, who, at the desire of a devotee, assumes a form 
easy of meditation and whose power is unthinkable and whose 
essence cannot be comprehended. 

IX. His grace extends itself jto those who have a feeling of help- 
lessness and other qualifications, and by that grace is generated 
Bhakti, or devotion, consisting of special love for Him, Who has 
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xto superior lord. This Bhakti is of two kinds : the highest is one, 
and the other is that which leads to or is instrumental to it. 

By the feeling of helplessness and other qualifications are meant 
the six modes of Prapatti given in connection with Bsmanuja’s 
system. The Bhakti which is instrumental to that which is the 
highest, is of the nature of the six or nine modes mentioned in 
previous Sections. 

X. These five things should be known by the devotees: (t) the 
nature of the being to be worshipped; (2) the nature of the 
worshipper; (3) the fruit of Gods’s grace; (4) the feeling of enjoy* 
ment consequent on Bhakti, or love; (5) obstructions to the attain- 
ment of God. 

The first is the knowing of the nature of the Supreme Being as 
existence, intelligence and joy ( Saccidananda ), of his possessing 
a celestial body ( non-material ), of his dwelling in such places as 
the cow-settlement ( Vraja ), which is called the celestial city 
( Vyomapura ), of his being the cause of all, omnipotent, tender, 
merciful, gracious towards his devotees, and so forth. The second 
consists in knowing the worshipper as an atom, possessing know- 
ledge and joy, and as the servant of Krsna, etc. The third is the 
self-surrender and the giving up of all actions except the service 
of God. which results in self-surrender. The fourth arises from 
serenity, servitude, friendliness, affection, and enthusiasm. These 
states of mind are consequent upon the peculiar relation to 
God of each individual, as affection was the feeling of Nanda, 
Vasudeva and DevakI, and enthusiasm, of BadhS and Bukminl. 
The fifth are such as regarding the body as the soul, dependence 
on others than God and one’s preceptor, indifference to the com- 
mands of God contained in the sacred books, worshipping other 
gods, giving up one’s own peculiar duties, ingratitude, spending 
one’s life in a worthless manner, vilification of good men, and 
many others. 

§ 55. These ten Stanzas contain the quintessence of NimbSrka’s 
system. This appears to have BSmSnuja’s doctrines for its basis 
and is a sidewise development of it. It gives predominance to 
Prapatti or self-surrender of the six kinds, alluded to above, and 
then, by the grace of God, love for Him is generated. His Sftdbana 
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Bhaktl oomprehendB all the Yogas of R&m&nuja’s system. BftmS- 
imja, as we have already remarked', changes the original sense of 
Bhakti and renders it equivalent to the Up&sanS, or the medita- 
tion prescribed in the Upanisads. But Kimbarka keeps to the ori- 
ginal sense. His doctrines make a nearer approach to the Ten- 
kalai, or Southern Learning, of the B&mSnujlyas. But the great 
differendb between ihe two teachers is, that, while R&manuja con- 
fines himself to NSrSyana and his consorts LaksmI, Bhta and Lila, 
Nimb&rka gives almost an exclusive prominence to Ersna and his 
mistress, BSdhS, attended on by thousands of her female com- 
panions. Thus the fourth element of Vaisnavism which we 
have mentioned’ rises to the surface in Vaisnavism about this 
time, and retains its place in Northern India, including Bengal, 
except in the case of those sects whose favourite deity is Rama 
and not Essna ; and to these for the present we will now turn 
our attention, coming back again to Ersnaism later on. 

NimbSrka’s system is known by the name of Sanakasathpra- 
d&ya, or the tradition originating with Sanaka. Though Nim- 
b£rka <^as a Southerner, he lived at Vrnd&vana near Malhurfi, 
which accounts for the preference given by him to the Rsdhs- 
Ersna form of Vaisnavism. His followers are scattered over the 
whole of Northern India, and exist in large numbers near MathurS 
and in Bengal. They wear two perpendicular lines of Gopicandana 
with a black spot in the middle on the forehead, and use a neck- 
lace and rosary of the wood of the TulasI plant. They are divided 
into two classes, the ascetics and householders. This distinction 
appears to have originated at the time of Harivy&sadeva, after 
whom, as I have observed in a note, the successors of NimbSrka 
were divided into two branches. The reason for the division was 
probably this new distinction. 

XVIll. RSmananda. 

§ 56. A spirit of sympathy for the lower castes and classes of 
Hindu society has from the beginning been a distinguishing 
feature of Vai^pavism. Still, so far as we have advanced, the 
great teachers kept these castes and classes into, what might be 

1. I Ante, p. 80. N. B U.] 

9 . (Ante,p.4».K.B.lJ,l 
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called, an outer court, though they were admitted to the benefits 
of the new dispensation. They had not, as the pure VedSntins 
assert, to do the duties prescribed for their mean position, and rise 
in succeeding lives until they were finally born as BrShmanas, 
when alone they could avail themselves of the methods laid down 
for the attainment of Moksa. or deliverance. They could attain 
this even as members of the lowest caste by resorting to devotion, 
but the Brahmanic teachers, Ramanuja and others, made the 
methods based on the study of the Vedic literature accessible 
only to the higher castes, leaving other methods to the rest. 

But Ramananda now began a radical reform and made no 
distinction between Brabmanas and members of the degraded 
castes, and all could even dine together, provided they were the 
devotees of Visnu and had been admitted into the fold. Another 
reform, which must be traced to Ramananda, was the use of the 
Vernaculars for the propagation of the new creed. And a third 
very important reform made by him was the introduction of the 
purer and more chaste worship of Rama and Slta instead of that 
of E!mna and Radha. 

Mr. Macauliffe mentions Mailkot as the place of his birth and 
says that he must have flourished in the end of the fourteenth 
and the first half of the fifteenth century, which, he states, corres- 
ponds with a reckoning which gives 1398 A D., as the date of the 
birth of Eabir. This would rather make Ramananda live long before 
the end of the fourteenth century, as Eabir was his successor, 
and ordinarily believed to be his pupil’. The authority® I have 
consulted states that he was born at Frayaga as the son of a 
Eanyakubja Brahmana, named Funyasadana, and his wife Sutlla. 
The date of his birth is given as 4400 of the Eali age, equivalent 
to 1356 of Vikrama-Samvat. This corresponds to 1299 or 1300 
A. D., and is more consistent with the traditional statement that 
there were three generations between him and Ramanuja. The 


1. The Sikh Religion, etc,, by M. A. Macauliffe, Vol. VI, pp. 100—1. 1908 a. D. 
is said by Macauliffe to correspond to the 510th year of his era. By his he 
mst mean Sabir’s. 

2. Chspter8fromthe A^astya-SaifahitS with a Hindi translation by RSma 
HSrSyapa DSsa, completed in Sadivat 1960, corresponding to 1904 a. d, 
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date of Ramanuia’s death is usually given as 1137 A. D., though 
it makes him out as having lived for 120 years. The lapse of three 
generations between 11.17 and 1 300 A. D., is a more reasonable 
supposition than between 1137 and the end of the fourteenth 
century. This last date, therefore, given for BAmanandais 
manifestly wrong, and that occurring in the book I have con- 
sulted appears to be correct in all probability. 

From Prayaga BamS.nanda was sent to Benares for the usual 
education of a Brahmana. After he finished this, he became a dis- 
ciple of Baghavananda, a teaciiar of the Visstadvaita school of 
Bamanuja. After some time he gave up some of the restrictive 
practices of the sect, such as that of taking food without being 
seen by anybody, and separated himself from his preceptor, and 
himself became the founder of a school. As indicated above, he 
took pupils from the degraded castes also. Thirteen of them be- 
came noted and their names are : 1. Anantananda, 2. Surasarananda, 
3. Sukhananda, 4. NaraharlySnanda, 5. Yogananda, 6. Pipa, 
7. Eabir, 8. Bhavananda, 9. Sena, 10. Dhauna, 11. GStlavananda, 
12. Baidas, and 13. Padmavati. 

Of these Pipa was a Bajput, Kablr was a Sudra and spoken of 
also as a Mahomedan following the profession of a weaver, Sena 
was a barber, Dhanna a Jat, Baidas belonged to the degraded 
caste of curriers or workers in leather, and Padmavati was a 
woman. With the first twelve he went about the country visiting 
holy places, conducting disputations with the advocates of the 
Maya doctrine, Jains, Buddhists, etc,, establishing his own 
Visistadvaita theory, and converting men to his views and ad- 
mitting them as his disciples. Bamananda is stated to have died 
in 1467 of Vikrama-Samvat, corresponding to 1411 A. D. This 
gives him a life of 111 years, which is rather improbable. Some 
of his pupils became the founders of different schools, and through 
them the worship of Rama spread over an extensive portion of 
Northern and Central India, successfully competing with that of 
Gopaia-Krspa. 

XIX. Kabir. 

§ 57. The few particulars that have come down to us about 
the birth and life of Kablr are these. He was the son of a 
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Br&hmana widow who cast him away as soon as he was born, to 
hide her shame, near the Lahar Tank in Benarea A Mahomedan 
weaver of the name of Nlru was passing by the way with his 
wife IBmS, when the latter saw the child and carried it home. He 
was nurtured and brought up by her and her husband Blru, and 
Kablrwhen he had grown up, followed the occupation of a 
weaver. He showed leanings towards the Hindu faith, and the 
idea of making B§m&nanda his Guru, or preceptor, arose in his 
mind. But he conceived it not possible that that sage should 
receive a Mahomedan as his disciple and therefore had recourse 
to a oontrivance.:He laid himself down on the QhSta, or pavement 
on the Ganges, at ^which BUminanda bathed very early in the 
morning. On the way R&m&nanda trampled on the boy and 
exclaimed : “ R&ma, Rama t What poor creature is it that I have 
trampled upon ?”. Eabir rose up and received the exclamation 
“ R&ma, R&ma ” as a Mantra communicated to him by Ram&- 
nanda, and he understood that he had thus been made a disciple. 

Another account is that, being trampled on, Eabir rose up 
and cried aloud, when R&m&nanda told him to be quiet and go on 
uttering the name of “R&ma”. Considering that he had thus been 
accepted as a pupil, Eabir went on with his adorations of God, 
proclaiming, [that he was the disciple of R&m&nanda. Some 
Hindus went to the latter and asked him whether he had initiated 
Eabir. l!'hereupon Eabir was sent for and asked by R&m&nanda, 
when it was that he had been initiated. Eabir mentioned to him 
the incident of his having been trampled upon the Gh&ta. Then 
R&m&nanda remembered the matter and clasped Eabir to his 
breast. Since that time Eabir regularly attended at his master’s 
Ma^a and joined him in his disputations with the Pandits. 

For some time Eabir lived at Manikapur, as is mentioned in 
one of his Ramainis. There he heard of the fauie of Shaikh Taqqi 
and of twenty-one Firs. He heard their discourses, cepdemned 
their teachings and said : “0 Shaikhs, of whatever name I listen 
to me. Open your eyes and see the origin and the end of all things 
and their creation and dissolution”. In one of the books of this 
sect, Shaikh Taqqi is represented as an enemy of Eabir, and a Pir, 
or the religioue guidej of Sikandar Lodi. At his advice the 
emperor persecuted Eabir and used various methods to destroy 
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him. But Eabir miraculously escaped death and was eventually 
reconciled to Sikandar Lodi, who received him into his favour. 

Eabir died at Maghar, and there was a dispute between the 
Hindus and the Mahomedans as to the disposal of his dead body, 
which was covered by a sheet of cloth. When the sheet was 
removed, the body had disappeared, and in its stead there was a 
heap of flowers. The Mahomedans took one-half of the quantity 
and buried it at Maghar and erected a tomb over it, and the 
Hindus took their share to Benares, where it was burnt. Eabir 
had a wife of the name of Loi, a son of the name Kamal, and a 
daughter of the name of Kamall. But there arc miraculous stories 
as to how Eabir came by them. 

As to how much of this account is historical and how much 
legendary, it is difficult to say. But that he was a Mahomedan 
weaver at the beginning may be accepted as a fact. And that 
Shaikh Taqqi, a Mahomedan Pir, who is mentioned in one 
of the Ramainis, as stated above, was his rival and that 
Eabir lived about the time of Sikandar Lodi may also be 
regarded as historical. As to whether Eabir was a disciple of 
RamSnanda, there is some question, as will be presently mentioned. 
Mr. Westcott considers it not impossible that he should have been 
both a Mahomedan and a Sufi’, but all his writings show a com- 
• plete familiarity with the names occurring in Hindu religious 
literaiiure and Hindu manners and customs, so that it appears to 
me that there is little or nothing in Eabir *s writings calculated to 
show that his teachings had a Mahomedan basis. The basis ap- 
pears to be purely Hindu, though Eabir was a bold and uncom- 
promising reformer and hurled anathemas at the Pandits, the 
Brfthmanas proud of their caste, and the teachers of the existing 
sects of the Hindus, and thus appears to have come under the 
influence of Mahomedanism. 

The dates given by various writers for the birth and death of 
Eabir are conflicting. Mr. Westcott makes him live for 78 years, 
from 1440 to 1518 A. D.,® and according to Mr. Macaulifife he 


Jv Eabir and the Eabir Panth by Bev. Q. H. Westcott. Cawnpore» 1907, p. 44, 
2. Ibid, Chronological Table, p. VIL 

13 [ R. G. Bhandarkar’s Works, Vol. IV. 1 
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was born in Saihvat 1455| corresponding to A. D. 1398’, and he 
died in A. D. 1518®, having lived for 119 years, five montlu and 
twenty-seven days. In a footnote he quotes from an original work 
the date Saka 1370, corresponding to 1448 A. D., as the date of his 
death. Sikandar Lodi was on the throne of Delhi from 1488 to 
1517 A. D. The last of the three dates does not harmonise with 
this, and so it must be given up. B&milnanda, wo have seen, is 
spoken of as having been born in 1298 A. D. and died in 1411 A, D. 
If Mr. Westoott’s date for Kabir’s birth is true, Kabir cannot 
have been a disciple of Rftmananda. If that of Mr. Macauliffe is 
accepted, it is just possible that he should have so become, for at 
the time of R5m5nanda’s death, Kabir must have been thirteen 
years of age, and he is represented in one of the legends to have 
been but a boy when he was accepted as a disciple by the old sage. 
The date 1518 A. D. given by both the writers for his death may 
be accepted as correct. But if that of his birth given by Mr. Ma- 
cauliffe is also accepted, we shall have to suppose that Eabir lived 
for 119 years; Rsmananda also according to the dates given in 
the last section lived for 113 years. Whether both of them lived 
such long lives might well be questioned. But, until we have 
more evidence, the dates for Ramananda already noticed, and for 
Eabir as given by Mr. Macauliffe may be provisionally accepted, 
and thus Kabir might be considered to have really been a'disoiple 
of Rlmananda, though of course, being a boy of thirteen, he could 
not have taken part in his master’s disputations with Pandits. In 
Kabir’s works, however, so far as I have seen them, R&mSnanda’s 
name does not occur, though the name Rama as that of the 
Supreme Being and also the relation of the individual soul with 
R&ma, as well as his refutation of the doctrine of God’s being 
Videha or Nirguna, i. e., without attributes, must have been 
borrowed from RamSnanda’s doctrines, which again are based on 
Bim&nuja’s system. 

8 58. We now give a translation of a few passages Ulustra* 
tive of the teachings of Kablr^ 

1. The Sikh Religion, &o., Vol. VI, p, 12>. 

*. Ibid. pp. 139-40: 

t. The edition consulted Is that published with aeommentkryuedertheolNlilM 

pf Ragburajasimba, Maharaja of Rewab, in Saifavat 1924. 
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First RamsiBl.' 

i.. There wae in the inside a substance called Jira or indi« 
Ttdual soul : the Internal Light illuminated [it]. 2. And then followed 
a VrOman of the name of ‘desire’-, and she was called GSyatrl. 3. 
Thrt woman gave birth to three sons; Brahma, Visnu and Mahesa. 
4. Then Brahma asked the woman who was her husband and 
whose wife she was. 5. (She replied :) “Thou ahd I, I and thou, 
and there is no third. Thou art my husband and I am thy wife. “ 
8. The father and son had a common wife and one mother has a 
two*fold character there is no son who is good son and who will 
endeavour to recognise his father. 

Second Ramoinl. 

1. In the light there was sound, which was a woman. 2. And 
of the woman wore Hari, Brahma and the enemy of the three 
eities (Siva). 3. Then Brahma created an egg and divided it into 
fourteen regions. 4 — 6. Then Hari, Hara and Brahma settled in 
ttiree regions, and thus they arranged the whole Brahmanda and 
the six philosophies and ninety-six heresies. Nobody then taught 
the Veda for his sustenance j and Turuk did not come for making 
oiroumoision. 7. The woman brought forth from her womb 
children. They became distinct individuals and followed different 
courses of action. 8. Therefore I and thou are of one blood and 
are one life. Distinctness arises from ignorance. 9. From one 
woman all sprang, and what knowledge is it that brought about 
distinctness between them ? 13 (Sakhl). Kabir proclaims: All this 
ordinary world is destructible; without knowing the name of 
Rkma idl individuals are drowned in the ocean of existence. 

Eablr’s account of creation seems to be this. In the light of 
Rfm* there existed a substance which was the subtle element, the 
sum total of all individual souls. And then that substance waff 
Uluminated by that light. Then followed a desire in the shape of 
a woman, which was at the same time called GSyatrl and sound 
(dabda), and from her the creation took its rise. His idea thus 

!• RamftinI is a piect of composition consisting of several CaupSTs ( Sk. Catu- 
fpad!)i which arc stanzas consisting of four lines with the ends of the first 
two and of the last two rhyming with each other, and a SSkhi ( which U 
another species of metre ) at the end. 
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seems to be that individual souls came into being, or were deve* 
loped out of a substance which was their subtle form, at the will of 
the Supreme Soul, which (will) was uttered in the form of a sound, 
That is to say, the Supreme Soul was not the material cause of 
the world, but a distinct subtle entity. What, in the language of 
the Upanisads, became many was this entity and not the Supreme 
Soul himself. Kabir’s philosophy is thus not a monism, but 
dualism. All individuals sprang into existence from the same 
cause, there was one blood and one life, and consequently the dis- 
tinction of castes and races was a later fiction. Eabir thus appears 
to be an opponent of this distinction. 

Fifth Bamain!. 

The substance of the first five CaupSIs seems to be that Hari, 
Hara and Brahma, taking the two letters (Rama), laid the founda- 
tion of all learning, and gradually the Vedas and Eitabs (books) 
came to be composed. 6 — 8. In all the four ages the devotees 
devised systems, but were not aware that the bundle they bad 
tied up was torn. Men ran in all directions for salvation, being 
afraid. Abandoning their lord they ran towards hell. 

Eighth Ramainl. 

1. The precept “ Tat tvam asi ” ( that thou art ) is the message 
of the Upanisads. 2. They lay great stress upon it, and those who 
are qualified explain it ( at great length ). 3. Sanaka and N&rada 
became happy by regarding the highest principle to be distinct 
from themselves, 4. The colloquy between Janaxa and YSjflaval- 
kya comes to the same effect, and that same sweet sentiment was 
tasted by Dattatreya. 5. Vasistha and RSma sang together the 
same thing, and that same thing was explained to Uddhava. 
6. That same thing was substantiated by Janaka, and though he 
had a body, he was called bodiless ( Videha ). 7 ( SakhI ). No 
mortal becomes immortal without abandoning the pride of birth. 
That which one cannot see by experience is to be considered as 
“unseen’’ or “unperceived”. 

In this Ramainl Eabir shows acquaintance with the Upanisads 
and other branches of Hindu sacred literature, so that be cannbt 
have been a mere “Sufi, and Mahomedan”. He rejects the theory 
of the identity between the Supreme and the . individual eoull, 
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which IB regarded as being laid down in the expression “ That 
thou art" of the Chandogya Upanisad. The commentator says 
that by “that” is to be understood the subtle body of sixteen parts 
and the expression means “Thou art that subtle body". Eabir 
takes all the individuals be has named in this BamainI to have 
preached duality. 

In, the fourteenth Baniaini there is a condemnation of the 
several systems of religion-that contained in the Pur&nas, that 
ofBrahmS, Harhsa, Gopala, Saihbhu, ghosts and goblins and 
various forms of worship upto the Nevaja of the Mahomedan. 

Thirty-fourth Bamaini. 

1. The Pandits were misled by the study of the Vedas which 
are based on the Gunas, or qualities, and did not know their own 
nature and their true friend (God). 2. They practise Samdhyft, 
Tarpana, the six rites and various other such ceremonies. 3. In 
all the four Yugas Gayatrl has been taught ; ask who obtained 
salvation (Mukti) by its means. 4. When you are touched by 
other people, you bathe ; tell me who is more degraded than 
yourselves. 5. You are very proud of your virtues. Too much 
pride is not good. 6. How can he whose name destroys all pride 
bear this proud behaviour ? 7 (Sakhi). Giving up the traditional 
mode of worship of the family, they seek the place of Nirvfina ; 
having destroyed the seed and sprout, they became an entity 
without attributes ( Videha or Nirguna). 

Eabir here condemns the rites, ceremonies and other practices 
of the Br&hmanas, the pride that is generated in them by these, 
the contempt in which they hold people of other castes, and also 
their search of Nirv&na, or a condition without any attributes, i. e., 
the Advaita, or adualistio, system which they follow. 

, . Fortieth BamainI. 

1. The sea, which is a collection of waters, is a ditch, and in it 
are the sun, the moon, and the thirty-three crores of brothers. 
SL In the whirlpools ( of such a universe ) they ( men and gods ) 
have seated themselves and desire happiness, but have not 
shunned the touch of misery. 3. Nobody knows the secret of 
misery, and the world has become mad in a variety of ways. 
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4. Everrbody is a fool or a sage in himself and nobody kndwi 
^R&tna who dwells in the heart. 5. (S&khl). They tiHemsdTM 
are Hari ( God ), they themselves are lords, they themselves are 
the slaves of Hari. When there is no guarantee, the lady ( Mukid 
or salvation ) goes away disappointed. 

Here again therelis a condemnation of various systems and of 
the self-confidence which has given rise to them and the neglect 
of God dwelling in the heart. 


Sakhls, 

I. 

31. The crowds went by the path traversed by the Pandits. 
Lofty is the ascent to Bsma. Eabir has climbed it. 135. The 
whole world has gone astray by partiality for one’s own system. 
He who, becoming free from partiality, adores Hari, is a wise 
sage. 138. The great ones are lost in their own greatness ; pride 
peers out through every pore ; when they are not familiar with a 
wise preceptor, all the orders of men are of the Cam&r caste, i. e., 
the degraded caste of curriers. 182. The Kali is a wicked age { 
the world is blind and nobody believes in the true word. He to 
whom a salutary advice is given, becomes an enemy. 211. Three 
things went to a holy place ( the body, the fickle heart, and the 
nftind which is a thief ). They did not destroy a single sin, but on 
the contrary the mind contracted ten others. 260. The Eabirs 
(men in general) polluted the path of Bhakti, or faith, by washing 
pebbles and stones. Keeping poison within, they have thrown 
out the nectar. 358. “I am the author of the whole creation, there 
is no other who is superior to me. ” (This is what some people 
think ). Eabir says^that, when cne does not know what one is 
oneself, one thinks everything to be contained in oneself. 365. In 
this world all have passed away considering themselves to be 
Bfima, but no one actually became Bfima. Eabir says that those 
who know RSma as he truly is, attain all their objects. 366. This 
world has become mad and has conceived a love for something 
which can be no matter of experience ; and denying all authorita* 
tivenese to actual experience, they attach themselves to a soul 
' without attributes (Videha). 372. Seeing a void, men were midedj 
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tod went about searching in all quarters till they died, but did 
not find a form without attributea 

11 . 

91. The bee loiters in the garden, being enticed by the in- 
numerable flowers in it. In the same manner the individual soul 
loiters among the objects of sense and at the end goes away dis- 
appointed. 95. The soul is to the mind as a monkey is to a show- 
man. Making it dance in a vsi iety of ways, it (mind) finally retains 
it in its own hands. 96. The mind is fickle, a thief and perfect swin- 
dler. The gods and the sages fell off injconsequence of the mind 
and mind finds a hundred thousand openings. 136. If a man gives 
up his belongings, it does not mean much. Egotism, or self-pride, 
cannot be given up. Self-pride, which led astray the great Munis, 
devours all. Running after gold and women, men are burnt by 
the passion generated by an illusion. Kabir says, how can they 
be saved, being like cotton which has come in contact with fire ? 
147, All became subject to the power of illusion : Brahmft, Vispu, 
Mahesa, and the four, Narada, Surada, Sanaka, and Ganesa, the 
son of Gaurl. 209. Do not kill a poor living creature ; the life of 
all is the same. You will not be free from ( the sin of ) killing, 
even if you hear crores of FurSnas. 

Ill 

122. He to attain whom the great sages (Munis) go through 
austerities and whose virtues the Vedas sing, himself gives 
instruction, but nobody believes. 208. One single poor soul is bound 
up by many fetters. If the father ( God ) will not liberate him, 
what power has the soul himself to do so ? 243. I (God) instruct 
him ) but he does not understand and sells himself into the hands of 
others. I pull him towards myself ; but he runs away to the city 
of death (Tama). 282. If you endeavour to acquire one thing 
(God), every other thing will come to youj but if you endeavour 
to acquire every other thing, that one thing will be lost. If you 
water the root of a tree, you will obtain a sufficiency of flowers 
and fruits. 310, If you want me (God), give up your desire for 
every other thing and become mine, and then everything will be 
youra 236. He has entered into every body and remains there 
fully watchful When one wants a certain accomplishment, ht 
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inspires him with the corresponding thoughts ( calculated to en- 
able him to achieve success). 

Here the first group contains a condemnation of the current 
religious doctrines ; the second gives a specimen of Kabir’s moral 
teachings; and the third explains the way in which God’s grace 
operates towards the deliverance of man. Kablr, therefore, was as 
much a constructive reformer as destructive. In SakhI 260 of the 
first group, Kablr, it will be seen, condemns the worship of 
idols. The religion which he promulgated, therefore, was a pure 
spiritual theism. The mode of worship used by his followers up to 
the present day consists of prayers and praises only. 

Kablr founded a Pantha, or a sect, and the Mathas, or establish- 
ments of that sect exist in several parts of India. The principal one 
is at Benares, with a branch at Maghar in the Gorakhpur District, 
where he died. This last is said to be in the charge of a Mahome- 
dan Mahant, or superior. The second was established by Dhar- 
mad&s, his chief disciple, in the Chattisgarh District of the Central 
Provinces’. The followers of Kablr ’s sect are to be found princi- 
pally among the lower castes, but the sage is highly venerated by 
all Vaisnavas of whatever caste or class. 

XX. Other Ramanandins. 

§ 59. MalukdSs, who lived about the end of Akbar’s reign, i. e., 
about the end of the sixteenth century, was a worshipper of ESma. 
The tradition that he belonged to the school of Eam&nanda ap- 
pears to be correct. Like Kablr, he seems to have been a non- 
idolater, since In a hymn which I have seen, he ridicules men 
and women who hammer valuable metals into gods, worship them, 
a nd, whenever there is a necessity, sell them for the price of the 
metal, and says that the true way was shown to him by his wise 
preceptor. The sect founded by him has seven Mathas, or establiidi- 
ments, and its adherents follow the occupation of householders. 

D&du was a cotton cleaner at Ahmedabad. At twelve he re* 
moved to Sambhar and finally settled at Naraina, about twenty 
Kotas from Jaipur. He fiourished about 1600 A. D., at the end of 
Akbar’s reign. His doctrines appear to be similar to those of 
ELabIr. The only mode of worship was Japa, or the repetition of 

1, For details, see Rev. O. H. Westoott'i Volume on Eabir referred to above. 
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the name of Rama. The sect does not worship images of Rama and 
it erects no temples. Dadu inculcates faith in, and love of, RSma 
and meditation on him. His followers are divided into three 
classes: (1) Viraktas, (2) Nagas, and (3) Vistaradharins. The first 
live the life of ascetics, the second are bearers of arms and enter 
into the service of princes as soldiers, and the third lead an ordi- 
nary life, 

Raidas, a pupil of Ramananda, was a founder of a sect the 
followers of which are to be found in the caste of Camars. or 
leather-workers. Nabhajl in his Bhaktamala tell.'? many legends 
about him. Under the name of Rohidas he is known pnd revered 
even in the Maratha country, and Mahipati, the Maratha writer 
on saints, devotes a chapter to him, 

Sena the barber, a follower of Ramananda, is also reported to 
have founded a sect. He too is known in the Maratha country', 

XXI. Tttlasid^. 

§ 60. Another person who contributed to the propagation of 
the cult of Rama over Northern India, was the famous Tulasidas, 
whom we will now briefly notice. Tulasidas belonged to the 
-Saravarya or Sarayuparina caste of Brahmanas and was born in 
Sarhvat 1589, corresponding to 1532 A. D., under an inauspicious 
oonatellation. He was abandoned by his parents and was picked 
\i'p by a Sadhu, or a pious man, in whose company he visited 
many places in India. His father’s name was Atmirama Sukla 
Bube, his mother’s Hulasl, and his own Rama Bota. His father- 
in-law was a man of the name of Dinabandhu Pathaka, and his 
-wife was called Ratn&vall. His son’s name was Taraka. 

Tulasidas commenced the composition of his great work, Rama* 
oaritamanasa, usually known as Ramayana, at Ayodhya in 1574 
A D., and finished it at Benares. He wrote eleven other works, 
six of which were smaller. Tulasidas was not a sturdy reformer 
like Eabir and does not seem to have founded a sect or even to 
have promulgated a definite Vedantic theory. In this respect he 
«]}pears to have been, like a host of other persons who flourished 
.In the country, a teacher of the Bhaktimarga, or the path of devo- 


1. Sett Wilson'tt Hindu ReligitHis. 

14 [ R. Q. Bhandarkar'a Works, Vol. IV. } 
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tion, which is based upon a dualistic philosophy with a leaning 
towards spiritual monism of the Advaita system. TulasldSs died 
in 1623 A. D.' 

§ 61. I will now give a short specimen of TulsIdSs' teachings 
from his Rama-Satasal, the composition of which, as stated in 
Doha 21 of the first chapter, was commenced on Thursday, the 
ninth of the bright half of Vais&kha, Samvat 1642 = 1585 A. D. 

Chapter I. 

( Dohs 3 ) The highest soul, the highest excellent place, than 
whom or which there is no other, Tulas! understands and hears to 
be Rama, the blessed. ( Doha 4 ) “ Rama whose attributes confer 
blessings upon all is himself free from all desires. He fulfils all 
desires, is the benefactor of all. The sages assert this.” — So says 
Tulasl. ( Doha 15 ) Tulasi sees plainly that in every pore of Kama 
there is an endless universe. He is pure, is unchangeable and is 
irresistible. ( Doha 6 ) The blessed Janaki is the mother of the 
world, and Rama the father. Both are beneficent. Their grace 
destroys sin, and creates conscience ( confers the knowledge of 
distinguishing good from evil ). ( Doha 44 ) Where there is 

Rama, there is no [ evil ] desire ; where there is ( evil ] desire, 
there is no Rama. Oh Tulasl ! the sun and the night do not exist 
in one place. ( Doha 45 ) When Rama is afar, Maya ( illusion or 
temptation ) is strong. When he is known, it becomes tiny or 
thin. When the sun is at a distance, the shadow is long ; when 
he is on the head, it is below the feet. ( Doha 48 ) Says Tulasl : 
‘‘If there is no love for Rama, all learning is thrown into an 
oven ; and Yama takes away knowledge and devours it ; every- 
thing burns away and the very root is destroyed”. ( Doha 57 ) 
All things by which a man is surrounded, serve as hindrances, 
and none proves a help ( towards the way of bliss ) ; and, in such 
circumstances, if the end is good, it can become so only through 
Rama’s grace. 

Chapter 11. 

( Doha 17 ) Says Tulsl : ” Through the disobedience Of God, 
man brings evil on himself and all his associates. The king Of 

1. For details, see Dt. Grierson’s articles in the Indian Antiquary, Vcl. KJSJh 
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«MKii™M-WI.goTeniiiigU« kingdom, wm redooed to dn«t 
dong with M* «m7 nnd hmily”, (Doha 18) Soys InlMl: 

“ From sweet words results good on all sides. This is a spe a 
overcomes everything ; avoid all harsh words ( Doha 19 ) A 
roan attains happiness by the grace of Rama, and it escapes one 
without it”, says Tulasi, “though they know this, bad men neglect 
to adore Rama.” 

Chapte'* IV.‘ 

82 ( 89 B. I.). The excellent retentive faculty is called Girs or 

Sraovotl, nnd ft. tamntaH. Dtom. i. o 

oonnld. ot » totod of «onfln.n* destroying sm. O.i TuImI, 

conceive no dislike for these and accept these. 

The triad is given by the commentator as action, knowleoge, 

ftnd Bhakti, or devotion. 

8^ ( 90 B I ) One becomes clean by bathing ( m these three 

g, . i e grasping the triad by the understanding. 

i. “ 

S A the easy attainment of the place of Kama. 

R I- )• I-o^Kiveness is holy Varanasi. Bhakti or devotion, 
is like the river of gods (Gahga) and clear knowledge is like 
UveSvara. These together with compassion, which is power 
(Pftrvatl), shine. 

TV oommMitotot r.m«k8 ftnt in.‘ «» B.n.rr. «ift ft. other 
ftr« bring. .bo«l deliver...., » do lor8iv.n.«M.vot.on, know 
ledge, and compassion. 

85 ( 92 B. I. ). VarSnasI is not far from him whose heart dwells 
In the house which is KsamS ( forgiveness ) — Varanasi, in which 
Aines oh Tulasi 1 the celestial river in the shape of Bhakti, whmh 
numerous virtuous deeds. 86 (93 B.I.). KasI is the 

wjht half of a month and Magaha, or Magadha, is the dark hdf 

in which dwell covetousness, infatuation, intoxica,tion, and lust. 

Oht^Smllconsidering which isbeneficial ^xch js xnrormns, 

do I chocse where to] reside during all the watches of the day. 


1. The editions eoneulted ere those 
1886 end in the BlbU<'theca Indies in 1897. 


athakhnan in 
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Ka^l is associated with the four virtues mentioned above, and 
Magadha with the vices noticed here. So one is told to praetlee 
what is beneficial and to avoid what is injurious, 

87 ( 94 B. 1. ). What has gone away will not come again. Thete- 
fore do acquire knowledge. The same thing that you have to-day 
you will have tomorrow ; therefore, oh Tulasl ! give up all in- 
fatuation. 

The idea seems to be : Do not waste time by procrastination ; 
begin your devotions at once. 

88 { 95^B. I. ). The past and the future hang together on the 
present. Oh Tulasl 1 do not entertain any doubt ? get through that 
which is before you at present. 

89 ( 96 B. I. ). A good soul is like the M&nasa (lake), and in it 
is the pure water of the sweet glory of RSma. Sin is washed off 
and the heart becomes pure (by bathing in that water) ; and this 
calm water is not inaccesible to the wise. 

The idea seems to be that in a good soul a taste for devotion to 
Bsma springs up, and when it is cultivated, the soul beoom«(3 
pure. 

From these extracts it will be seen that according to Tulasld&s 
Rama is the supreme God, and that through his grace man be- 
comes holy and blessed. He should, therefore, be adored ; where 
he is, sin is not, and therefore, for the purification of ^ mind, 
he should always be thought of and meditated on. The ways to 
God usually followed are, be says, inefficacious and as such may 
be thrown into the fire, 

XXIL ValMdia. 

§ 63. We will now turn our attention to the more extensive 
and almost exclusive cult of the Kmpa of Gokula. The founder of 
it was Vallabha. He was the son of a Tailanga Brahmaps named 
Laksmana Bhatta, who was a student of the Black Yajurvedaand 
lived at a village named Eankarava in the Telugu oountiy. On 
one occasion Laksmana Bhatta went on a pilgrimage to Benares 
with his wife, ElamEgSra. On the way she gave birth to a son on 
the eleventh of the dark half of Yait&kha of the Vikiatna .year 
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1585, oorrospanding to 1479 A. D.* That son was known ak 
Vallabba. 

Vallabha lived for some time in VrndSvana and for some time 
nt Mathnri. About that lime it is alleged that GopSla-Kpsna 
manifested himself on the Go/ardhana Hill by the name of Deva- 
damana, called also Sri-N&thajl. The God told Vallabha in a 
draam to come and see him, informing him that his companions 
in the ooW'Settlement, when he became incarnate as Krena, were 
born sigain in the present age, and commissioned him to make 
them his attendants, that he might sport with them as in the 
former age. Accordingly, Vallabha went and saw Devadamana 
or Srl-Nathajl. Srl-Nathajl commanded him to erect a shrine for 
himself and to promulgate the method of worshipping him, with- 
out which a man would not be admissible to the Pustimarga, or 
the path of divine grace, which Vallabha had founded. The 
meaning of this seems to be that Vallabha connected his system 
with a special manifestation of Krsna known by the name of 
Srl-Nathajl^ 

Vallabha’s Vedantic theory is the same as that of an earlier 
author of the name of Visnusvamin. This Visnusvamin is said 
to have been the son of the councillor of a Dravida chief dependent 
upon the Emperor of Delhi*. Nabhaji in bis Bhaktamala makes 
Jfianadeva, Naradeva, Trilocana, and lastly Vallabha his success- 
ors*. The first was Jfianadeva, who is represented as a follower 
of his system ( Saihpradaya ). He was one of three sons born to a 
man, who became a householder after he had assumed the order 
of an ascetic. He was, therefore, excommunicated and was not 
allowed to learn the Vedas. But he himself by his miraculous 
power made a male buffalo repeat the Vedas. This story is the 
■ same as that related of the Jfianadeva of MaharSstra, the author 
of a Vernacular commentary on the BhagavadgltA But the 
Marathas do not know of Visnusvamin as his Guru, or teacher. 


1. Y^jfie^aro, IryavidySsudhskara. 

i. See HaririEya MahSrSia's QovardbanaprSkalyaki VSrtS, publiahed Id 
Sadivat 1935, p. 11. 

3. Yagfie^vara, XryavidySsudbBkara, P* 988. 

4. Bd. by Kbemaraj, Bombay, ^aka 1827 ( 1905 A. D.), pp. 95-98. 
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or of Jaantiteva being his successor or follower. If, however, the 
tradition reported by Nabhajl is correct, Visnusvamin must have 
lived about the middle of the thirteenth century, The date of the 
commentary above alluded to is Saka 1212, corresponding to 
1290 A. D. 

The Vedantic theory of Visnusvamin which is the same as that 
of Vallabha is as follows. The one primeval soul was not joyful, 
because he was alone ( BU. I. 4. 3 ), and, desiring to be many, he 
himself became the inanimate world, the individual soul, and the 
inward controlling soul. These sprang from him like sparks from 
a burning fire and are his parts ( MU. II. 1 ). By his own inscru* 
table power he rendered the properties of intelligence and joy 
imperceptible in the first, and his joy alone in the second, while 
the third has all the attributes perceptible in it. Simple Brahman 
as such has perceptible joy prevailing in it'. 

§ 63. The following particulars have been gleaned from two 
works belonging to VallabhSicarya’s sect®. The whole world has 
Brahman for its material cause. The perception of forms 
apparently different ftom the Brahman is due to ignorance or 
delusion and to the true nature of Brahman being rendered im> 
perceptible. The individual soul is identical with Brahman, a 
part of Brahman and atomic. From the Aksara composed of 
existence, intelligence, and joy (Saccidananda) particles come out 
as sparks from fire. From the predominance of the Sat portion in 
them the joy portion is concealed, and thus we have the indivi* 
dual souls possessing Sat, existence, and Cit, inteUigence. The 
individual soul is not a form of the Supreme Soul altered by a 
third thing being involved in it, such as the May£ ( illusive 
power ), but is itself the same substance ns the Supreme Soul with 
one attribute rendered imperceptible. The relation between the 
two is thus that of Identity (Advaita), both being in the pristine 
unchanged form, i. e., identity of untransformed souls ( l^uddhs* 
dvaita ). 

The individual pul is of two kinds : (1) going through the circle 


1. SakalSoBryamatasartigraha by SrinivSsa, Ohowkb. Series. 

S. ^uddhSdvaitamSrtaQ^a by Giridhara, and PrameyaratnSrcaTa by BSla* 
knva Bhatta, Cbcwkb. Series. 
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of existences, and (2) delivered frqm the trammels of life. The first 
is subject to misery in consequence of his delusion that his body 
and senses are his soul. He remains in this condition till he 
acquires knowledge, sees the vanity of the world and devotes 
himself to meditation and the love of God, when he is delivered. 
The delivered souls are : (1) those who have become so while in 
their previous condition, by the termination of ignorance or delu- 
sion, such as Sanaka and others ; and (2) those who dwell in the 
world of the Bhagavat, other than the pervading Vaikuntha\ 
where they attain the condition of pure Brahman by the favour 
of the Bhagavat j (3) there are others, who, having the divine 
nature in them, and coming in contact with good men, resort to 
various ways of Bhakti, or the propitiation of God, until perfect 
love alone for Him comes to dwell in their heart, and finally be- 
come the associates of the Bhagavat in His eternal sports and 
amusements. This last is the Moksa, or deliverance. 

That class of worldly souls who have no divine nature in them, 
and in whom evil predominates, are ever moving in the circle of 
existences. The souls who have the divine nature in them are of 
two kinds : (1) those who subject themselves to certain moral 
discipline (Maryada 3 lva\ and (2) those who depend entirely on 
God’s grace (Pustijiva). Both attain final deliverance, but there 
is a difference which corresponds to that between (2) and \6) above 
and which will be further explained below. 

Srl-Krsna is the highest Brahman. He has hands and feet not 
made up of ordinary matter ( Aprakrta ), but celestial. His body 
consists of Sat, existence ; Cit, intelligence ; Ananda, joy. He is 
called Purusottama, as the most excellent of all beings, and has 
all attributes which are not ordinary, but celestial. All his sports 

1 , I translate the word VySpi-Vaikuplha thus. The VySpl-Vaiku^itha is 
above the Vaikuptha of Vispu, the protector of the world. There dwells 
Purusottama, who manifests himself variously to his various devotees. 
To those in whom Bhakti has risen to the highest pitch and has become a 
haunting passion he manifests himself as the sportive Kr9i3ia. In a portion 
of the VySpi-Vaikuptha there is the Goloka with VrndSvana in which 
there are extensive trees, bowers of creepers, and the river YamunS. The 
highest Bhaktas are transferred to thU Vrndavana, and Kpspa sports 
With them there. 
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are eternal He, with his four arms or two arms, sports with his 
various devotees, or Bhaktas, in the extensive Vaikuntha, which 
contains VfndSvana with its large forests. Ersna is, therefore, 
the hight joy ( Faram&nanda ). By his will, his Sattva portion 
overcomes the Ananda or joy portion, and. becoming Aksara, or 
unchangeable, he is the cause of all causes and creates the world. 
Then Aksarabrahman is of two kinds : (1) that which is recognised 
by the devotees as the place of Furusottama, which has the attri- 
butes of the extensive Vaikuntha and others ; (2) to the enlightened 
it appears in the form of existence, intelligence and joy, infinite 
in time and space, self-manifesting and devoid of all qualitiea 
Therefore, in the form in which the enlightened see it, all the 
positive qualities are hidden or rendered imperceptible by the 
inscrutable power referred to above, and therefore they are not 
to be regarded as non-existing. When Brahman is spoken of as 
devoid of all qualities, what is meant is just this. There are thus 
three forms of the Supreme Being, Furusottama and the two kinds 
of the UnchangeaUe here mentioned. 

To explain the controlling of all by Furusottama, that form of 
his that dtirells in the sun, the gods, the earth, etc., is called 
Aw taryimln (the inward controller ). It is this inward controller 
that becomes incarnate in the various forms usually mentioned. 
The celestial Sattva quatity of Krsna becomes Visnu, and in this 
form he becomes the protector of all. Similarly the qualities of 
Bajas and Tamas assume the forms of Brahmadeva and Siva 
for discharging the functions of creation and destruction. 

Pu# is the grace ( Anugraha ) of God which is to be inferred 
from its fruit or the results, which are ordinary, or of this world, 
and extraordinary, or of the next world. Mah&pusti, or the 
highest grace, is that which removes great obstacles and conduces 
to the attainment of God himself. Fusti enables one to attain the 
four objects of life. Extraordinary, or special Fusti, conduces 
to Bhakti, which leads to the attaimnent of God. The Bhakti, or 
devotion generated by Hxis special grace, is called Pustibhakti. 
.The frame of mind generated by this kind of devotion is the 
desire of the attainment of God to the exclusion of everything else. 

This Pustibhakti is of four kinds : (1) Pravaha-PustiWiakti, 
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(2) MarySdS'Pastibhakti, (3) Pusti-Pustibhakti, (4) Suddha-PusU- 
bhakii The first is the path of those who, while engaged in a 
worldly life with its me and mine, which is compared to a stream 
(PravSha), do acts calculated to bring about the attainment 
of God. The second is of those who, withdrawing their minds 
fron: worldly enjoyments, devote themselves to God by hearing 
discourses about him, singing his name, and such other processes. 
The third is of those who already enjoying God’s grace ore made 
by another grace competent to acquire knowledge useful for 
adoration ; and thus they come to know all about the ways of 
God. The followers of this path have to depend on their own 
efforts for the acquisition of knowledge referred to. The fourth 
is of those who through mere love devote themselves to the 
singing and praising of God as if it were a haunting passion. 
This Bhakti is generated by God himself and does not depend 
upon man’s will as the third, mentioned above, does. First a 
liking for Himself is generated by God in the mind of a man to 
whom hie grace extends. Then a man sets about acquiring know- 
ledge about God, and all this is called Premabhakti (flove-adora- 
tion ). Now the stages in the development of this are as follows : 
(1) love or liking ( Preman ), (2) attachment or addictedness 
( Asftkti ), (3) a haunting passion, which is the mature condition 
of the first two (Vyasana). 

The haunting passion leads to attainment of the end, that 
is, the highest ibliss. Those in whom Bhakti has attained to 
this pitch reject with scorn the four kinds of Mukti and 
choose the eternal service of Hari, as noticed in the section 
on the Paficaratra system. By the haunting passion about 
Hari he is seen everywhere, and therefore everything becomes 
an object of love, and the devotee identifies himself with 
everything. Then the inner and the outer world is, for the 
devotee, full of Purusottama, or the highest soul. 

The final fruit of this devotion is admission to the eternal 
sports of Kysna The Bhaktas join in these sports, assuming the 
forms of cows, beUsts, birds, trees, rivers, etc., and enjoy the 
company of Purusottama, which confers boundless joy. These 
eternal sports are like those which Krsna wont through when hq 

16 I B. G. Bhandwkar’i works, VoL IV. ] 
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became incarnate in Vraja and Vindavana. Some of the devotees 
become, in the celestial Vrndavana, Oopas and Gople and join in 
the sports. The Marjadabhaktas attain Mukti called Sftjujja, 
which consists in being one with Hari. The Pustlbhaktas reject 
it with scorn and seek for participation in the sports of Hari. 

§ 64. These are the doctrines of the school of Vallabha, We 
will now proceed to give a short description of the practical 
modes of worship, Vallabha had a son named Vitthaleta, and 
they are spoken of respectively as AcSrya and GosSlih or 
GosvSmin. The latter had seven sons of the names of Giridhara, 
Govindarfiya, Balakrsna, Gokulan&tha, RaghunStha, Yadun&ttia, 
and GhanasySma. The Gurus of this sect ordinarily called 
MaharSjas are descendants of these seven. Each Guru has a 
temple of his own, and there are no public places of worship. The 
devotee should visit the temple of his Guru at stated intervals, 
which are eight in number during the day. The mode of worship 
is as follows. 

The conductor of the worship should rise early in the morning, 
utter the name of Bhagavat and rinse his mouth and drink a 
little of the washings of the feet [ of Bhagavat ], and, with his 
face to the north or the east, should utter the name o^ the Ao&rya 
and pray to him and make a bow. The same should be done to 
Vitthalesa and the names of his seven sons should be uttered, as 
well as of one 's own Guru, and then a bow should be made to 
Krsna after uttering the names Govardhana and others. Then 
the river Yamuna should be remembered and bowed to, and six 
stanzas of a poem called Bhramaragita should be repeated ; and 
then the Gopls, or cowherdessesj, should be adored. 

After this the worshipper should answer the call of nature, 
wash his hands, feet and face, and then drink a portion of the 
washings of the feet of Krsna, and eat the residue of the betel 
leaves supposed to be eaten by Krsna. Then he should besmear 
his body with oil and bathe. After bathing he should drink 
in a little water, after repaating the name of N&rSyana. Then 
he should make a perpendicular mark on his forehead with 
white earth, the mark of a lotus on the bosom and of a bamboo 
leaf on tha arms, etc,, twelve in all, to represent the twelve 
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forms of Visnu, KeSava, Narftyaija, Mftdhava, etc. He should 
then print the forms of the various weapons of Visnu on his 
body, and then, saluting Vallabhaoarya, should adore Krsna with 
ihe GKipIs. He should then open the door of the temple, and 
going into the sleeping apartments, bring out the wreaths of 
flowers and all other things used on the previous day, and then 
sweep and clean the apartments. He should then brush the 
throne and make all the arrangements necessary for the reception 
of Krsna awakened from sleep. 

He should then approach the bed- room and sing a song calling 
upon Krsna to rise from sleep, to take the refreshments prepared 
for him and to go with his companions to the forest for grazing 
the cows. Krsna should be brought out and placed on the throne. 
RadhE should be placed to hisleft hand, and then the worshipper 
should prostrate himself before her. The refreshments already 
prepared should then be placed before them, and they should bo 
requested to eat them. Then the bed should be dusted and cleaned 
and then Krsna should be made to wash his mouth. Other 
reflre6hmen''s should be then placed before the two. And at the 
end of all an Aratl, or waving of lamps, should be gone through 
with a song. Vallabhaoarya should then be saluted. 

Then comes the bath of Krsna. After bathing saffron paint 
should be applied. Then he should be dressed and milk given to 
him. Afterwards by the churning of milk, froth should be prepared 
and offered to Krsna. He should be then told to wash his mouth 
with water. Then betel leaves should be offered to him. Then 
a cradle should be adorned and Krsna should be told to get into 
it, and then it should be rooked and toys should be got ready for 
the divine boy. 

Afterwards the mid-day dinner should be prepared. A Caukft, 
or a four-legged table, should be placed before him and 
viands of all kinds in cups should be put on the table. The lord 
should then be told to eat them. A little rice should be placed in 
a small plate and, mixed with ghee, five or seven mouthfuis 
diould be held before him. Then lamps should be waved about 
him. Subsequently all the other dishes should be offered. In 
this manner the ceremonies go on, A meal is agnin prepared 
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at night and Ersna is laid on the sleeping cot and made to sleep 
again. 

Thus the order of the ceremonies is as follows : (1) the ringing 
of the boll ; (2) the blowing of the conoh-shell, (3) awakening of 
the Lord (Thakurjl) and offering morning refreshments, (4) 
waving of lamps, (5) bathing, (6) dressing, (7) Gopivallabha food, 
(8) leading the cows out for grazing, (9) the mid-day dinner, (10) 
waving of lamps ; (11) after the last, the screen is drawn up and 
the God cannot be seen ; this interval is called Anosara or Anava- 
sara,-i. e., no time for seeing him,-(12) the finishing up, (13) the 
evening meal, (14) going to bed. 

Besides the ordinary worship detailed above, the followers of 
this sect hold a number of feasts and festivals, some of which are 
in honour of Vallabhacarya, his son and seven grandsons. The 
influence exercised by Vallabha and his successors over their 
adherents seems to have been immense, and this has come down 
to their descendants or existing Gurus of the sect also. This is 
kept up by the fact that the God cannot be worshipped inde- 
pendently in a public place of worship, but in the house and 
temple of the Guru or the Mah&rSja, which therefore has to be 
regularly visited by the devotees with offerings. The followers 
of this system consist principally of the trading classes of Gujar&t, 
R&jputana and further to the north about Mathurft. The principal 
doctrine which these latter are taught is that all their belongings 
should be dedicated to their Guru ; and this doctrine is not 
seldom carried to an extreme. 

Among the different kinds of Bhakti mentioned above there is 
only one which contemplates non-attachment to worldly objects. 
The highest Bhakti as well as the others are generated in the 
heart of man by the grace of God; and the first even ripens into 
a haunting passion. This grace of God one may enjoy even while 
engaged in a worldly life. The MaryAd&-Fusti, which is one of 
the four forms and requires the restraint of passions, does not 
conduce to the attainment of the highest bliss, which consists in 
joining In the eternal sports of Hari in the Goloka. The spirit of 
this system, therefore, seems to be sportive enjoyments and it 
connot but be expected to influence the ordinary life of its 
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followers. Moral rigidity culminating in indifiference to worldly 
enjoyments and self-abnegation does not appear to be a oharaoteri- 
stio of this school. VallabhacSrya himself was a married man, 
and so were all his successors and so are all the Gurus of the 
sect, who are as much men of the world as their followers. 

§ 65. From the account we have given, it will be seen that 
the fourth element of Vaisnavism, that we have described in a 
preceding section, alone constitutes the religion of Vallabha. The 
sportive boy Krsna of the cow-settlement with all his pranks is 
the highest god of this school 5 and his mistress BadhS, who is 
mentioned only in the later books and dignified into his eternal 
consort, as will be mentioned further on, is the object of the 
deepest adoration. This sportive Krsna with his Rfidha is trans- 
ferred to a heaven which is in a region higher than the ordinary 
Vaikuntha of NSrayana or Visnu, and is called Goloka. The 
highest aim of man’s life is to get to this place and join in the 
sports Thus the doings of Krana in Gokula, and his relations 
with the men and women as well as the inferior animals, trees, 
and even the river Yamunfi, constitute the basis of Vallabha 's 
system and also its goal when transferred to Goloka. 

XXIIL eaitanya. 

§ 66 . About the same time as Vallabha, there flourished in 
Bengal another propagator of the religion of RsdhS and Kmna, 
who is known by the name of Caitanya. The prominent dis- 
tinction between the two appears to be, that while Vallabha and 
those who followed him developed the ceremonial side of the 
religion, Caitanya and his successors devoted themselves to the 
cultivation of the emotional side. Caitanya endeavoured to 
win the hearts of man, by instituting Klrtanas or the fervent 
singing of songs about the love of RSdhft and Krsna and other 
devotional matters. The love of the cow-herd god and his mistress 
had already become the subject of bewitching songs by Jayadeva 
in Sanskrit and by other poets in the Vernacular. 

Caitanya also was a more courageous reformer in so far as he 
cried down the mechanical religious ceremonial of the preval<mt 
Hinduism, and preached spiritual devotion and at the same time 
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condemned the distinctions of oastes. and admitted ftll, inolnd- 
ing even Mahomedans, as his pupils. 

§ 67. Caitanya’s original name was Bisambhar (Vitvaihbhara) 
Misira, and his father’s name was Jagann&tha Misraand mother’s 
Sad Dehl. The father lived originally in Sylhet in Eastern 
Bengal, but had emigrated to Nadiya ( Nabadvlpa ) before the 
birth of Bisambhar, his youngest son. The eldest son's name 
was Bisvarupa, who is called Nityinanda in the history of 
Gaitanya. These were the only two sons of JagannStha, and 
between these were eight daughters, who died young. 

Gaitanya was born on the full-moon day of Philguna in the 
year 1407 of the Saka era, corresponding to 1485 A. D. He was 
afterwards called Ersna Gaitanya and was considered by his 
disciples an incarnation of Emna himself. As such he is reported 
to have played pranks with the women of the village, which, 
however, cannot be considered as historically true. Gaitanya is 
also known by the name of GaurKhga, i. e., possessed of a fair 
and not a dark body, and Gauraoandra, or a fair moon. When 
he was eighteen years of age, he married a wife of the name of 
Laohml DebI and began to live the life of a householder, taking 
pupils and giving them secular instruction. Soon after he took 
to a wandering life and visited many places in Eastern Bengal. 
Begging and singing were his occupation, and he is said to have 
ooUeoted a great deal of money. During his peregrinations his 
wife died, and on his return home he married another. When he 
was about twenty-three years of age, he went to Gayfi to make 
offerings to his manes and on his return he began the mission of 
his life. He condemned the ritualistic system of the Brfthmanas 
and preached faith in Hari and the love of Him as well as sing in g 
His name as the only effectual ways to salvation* He also 
preached the doctrine of the brotherhood of men, denouncing the 
system of castes. 

It is stated that the doctrine of faith and love had been 
preached before Gaitanya by a person of the name AdvaitaeSrya, 
whose practice it was, after the performance of the usual Brah- 
manio rites, to go to the banks of the Ganges and call out for the 
appearance of God to substitute the doctrine of faith and love for 
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tixat of the performance of various rites. It is also said that this 
Ac&rya was at first the instructor of Caitanya and afterwards 
became his pupil. Whatever it may have been, the new doctrine 
was first publicly proclaimed to the exclusion of others 
by Krsna Caitanya. He was assisted by his brother Nityansnda, 
who was regarded as an incarnation of Balarama, the brother of 
i^e god Krsna. 

Caitanya now began to hold meetings for the singing and 
glcnification of the name of Hari. These were at first private 
and held in the house of a pupil named Srib&sa. The doings of 
these devotees met with scorn and ridicule, especially at the 
hands of the worshippers of Kali, one of whom put red flowers 
and goat's blood on the steps of the door of the house in which 
the Vaispava meetings were held. The fervour displayed at these 
Klrtanas, or singing of the name of Hari, gradually increased in 
intensity, until the loud singers, and principally Caitanya himself, 
swooned away and dropped senseless on the ground. 

In the year 1510 Caitanya became a Saihny&sin, or an ascetic, 
and was initiated into the order by Kesab BhSratl of Katra. 
After this he first went to Purl to visit the shrine of Jagannfttha 
and thence wandered about the country for sir years preaching 
his new faith'. On one occasion he went to Benares, where he 
is reported to have held a disputation with i'rakSsananda, a 
teacher of the monistic VedSnta of SaihkarScSrya. Caitanya 
condemned Saihkara’s commentary on the Yedantasutra and said 
that it mystified the sense of the original. Samkartlctlrya did not 
give the plain ordinary sense of the words of BadarSyana but 
forced his own views into them. The doctrine of development 
( Parin&mav&da ) was held by the author of the Sutras, while 
^arhkar&oirya rejects it and brings in his doctrine of illusion 
( Vivartav&da ). The former alone is true according to Caitanya. 
After these wanderings he returned to Purl, where he spent the 
last eighteen years of his life, and died inSaka 1455, corresponding 
to 1533 A D. 

§ 68. Some of the doctrines attributed to Caitanya are as 

( 1. The above ia an abstract of the account given by J. Beames in hia paper 
published in lud. Ant. Vol. II, pp. Iff. 
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follows. Ersna is the highest god and is so beautiful that he 
excites love for himself even in the heart of the God of love, and 
is enamoured of himself. His Parabrahmatakti ( power ) pervades 
the universe and assumes a corporeal form by his wonder- 
creating power ( MSy&sakti ), though he is the soul of alL He 
possesses a self-multiplying power ( Vil&sasakti ) which is of two 
kinds. By one of these, in sporting with the cowherdesses, he 
became as many Kmnas as were sufficient to give one to every 
two of them ( Fr&bhavaviMsa ). By the other self-multiplying 
power (YaibhavaviUsa) he assumes the forms of the four Vyuhas, 
or forms of V&sudeva, Sathkarsana, etc., V&sudeva representing 
intelligence, Samkarsana, consciousness, Fradyumna, the love, 
and Aniruddha, sprotiveness. 

Here, it will be seen, the functions of the four Vyuhas are 
changed, and the principle of love is attributed to Fradyumna, 
instead of that of the mind as in the older system, and that of 
sportiveness, instead of self-consciousness, which is transferred to 
Samkarsana, is attributed to Aniruddha. This change is in con- 
sonance with a system of which love and sport form the distin* 
guishing characteristics. All the usual incarnations spring from 
one or other of the Vyuhas. According as the quality of Sattva, 
Rajas, or Tamas predominates, Krsna becomes Visnu, Brahma- 
deva, or Siva, respectively. 

The sports of Krsna go on always, as the rising and setting 
of the sun. His eternal sports are carried on in the Goloka. Krsna 
has three powers : the internal which is intelligence, the exter- 
nal which generates appearances, and the differentiated which 
forms the Jiva, or individual soul. His chief power is that which 
creates dilatation of the heart, or joy. This appears to be the 
power of love. When this love becomes settled in the heart of 
the devotee, it constitutes Mah&bhfiva, or the best feeling. When 
love attains to the highest pitch, it constitutes itself into RidhS, 
who is the most loveable of all and full of all qualities. She was 
the object of the highest love of Kmna, and being idealised as 
love, some of the agreeable feelings of the heart are considered 
her ornaments. The sports of the cowherdessos were due to 
simple love (Freman), and this it was that Uddhava and other 
devotees sought to attain. 
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The Supreme Soul (ParamStman) is boundless and is full 
intelligence itself. The individual soul is an atom having 
^intelligence. They are necessarily connected together and this 
connection can never be destroyed. Krsna is the support (Asraya) 
and Jiva reste on him ( Asrita ). The relation between the two is 
identity as well as difterence. Thus the Vedantic theory of 
Caitanya’s system is the same as that of Nimbarka. As the bee 
is distinct from the honey and hovers about it, and, w’hen It 
drinks it, is full of it, i. c.. is one with it, so the individual soul 
is at first distinct from the Supreme Soul, seeks the Supreme Soul 
consistently and continuously, and, when through iove he is full 
of the Supreme Soul, he becomes unconscious of his individual 
existence, and becomes, as it were, absorbed in him. Herein is 
described the ecstatic condition in which the individual soul 
becomes one with God, though they are really distinct. Krsna is 
the lord of the power of delusion or ignorance ( Maya ), and Jiva 
is the slave of it. When the latter cuts off its shackles, he dis- 
tinctly sees his own nature and his true relation to God. Krsna 
is to be approached and attained by Bhakti alone'. 

§ 69. Krsna Caitanya, Kityananda and Advaitananda are 
called the three Prabhus, or masters of the sect The descendants 
of Nitytaanda live at Nadiya, and those of Advaita at Santipur. 
They are the spiritual heads of the sect. Nityananda was 
appointed by Caitanya himself as the superior of the church. His 
female descendants live at Balegor, and male ones at Khordu 
near Barrackpur. There are temples belonging to Caitanya's 
followers at MathurS, Vrndavana, and three principal ones in 
Bengal: one at Nadiya dedicated to Caitanya, the other at 
AmbikS, to NitySnanda, and the third at Agradvipa, to Gopinatha. 
There is a shrine dedicated to Caitanya in the vicinity of Dhaka- 
daksina in Northern Sylhet, where his father originally lived. It 
is visited by pilgrims from all parts of the district and even 
from Bengal. At Khetur, in the Rajasahi district, a temple is 
erected in hie honour, where a religious fair is held in the month 
of October, which is attended by about 25,000 persons. 

I. Sh OsttrBagatattvftgsba Osura&gaoarita by Prasanna KumSra VidyS- 
ratna, printed at Calcutta- 
le I R. a. Bhandarkar’a Works, Vol. IV 1 
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The sectarian marks worn by the followers of Caitanya ete 
two white perpendicular lines on the forehead joined together at 
the bridge of the nose and a line continued up to the tip of tho 
nose. They also use necklaces of three strings of TulasI herds 
and a rosary of the same, as a help in the muttering of Hari’s 
name. The worship of Gurus, or spiritual heads, as gcds 
characterises this system. Most of Advaita’s followers observe 
caste distinctions, but a minority consists of Bair&gis, or recluses. 
In one branch of the sect there are monks as well as nuns. They 
live in the same convent. And there is only a platonic relation 
between them. 

A person of the name of Ram Saram P&l of the Sadgopa caste 
founded about two hundred years ago a branch of the sect called 
Kartabhajas, or worshippers of the Earta, or headman. It admits 
of recruits from all castes and observes no distinction. The 
founder, also called Karta Bsbs, died at Ghosapur, and his 
votaries assemble periodically to do honour to him. The spiritual 
teachers of Caitanya’s sect, whether male or female, are celibates. 

The three Prabhus, or masters, did not leave any compositions. 
But Caitanya’s pupils, especially Rupa and San&tana, wrote a 
great deal. A work by the latter entitled Rasamrtasindhu con- 
tains an analysis of the feeling of love, or Bhakti, explaining the 
states of mind which lead to it and its various forms." A con- 
siderable body of literature has grown up round this system of 
religion. 

XXIV. Debasement ol Vaisnavism. 

• • 

§ 70. The worship of Radha, more prominently even than that 
of Krena, hM given rise to a sect, the members of which assume 
the garb of women with all their ordinary manners and affect to 
be subject even to their monthly sickness. Their appearance and 
acts are so disgusting that they do not show - themselves very 
much in public, and their number is small. Their goal is the 
realisation of the position of female companions and attendants 
of Radha ; and hence probably they assume the name of Sakhl- 
bhavas( literally, the condition of companions). They deserve 
notice here only to show that, when the female element is idolised 
and made the object of special worship, such disgusting corrup 
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tions must ensue. The worship of Ourga in the form of Tripura- 
sundarl has led to the same result. 

Though the Vaisnava systems of Nimbfirka, Vallabha and 
Caitanya are based on the fourth element of Vaisnavism that we 
have pointed out In a preceuing Section, still that element has 
undergone an important modification. Before, Krsna was a 
person who had amorous dalliances with the Goj is generally. 
But now Krana had a defi' .ite consort in RadhS. who had a large 
number of female companions, who were probably the original 
Qopla She is indissolubly united witii him in tiio creed of 
worshippers. 

This R&dhs is not mentioned by name in the Harivarura, 
Visnu-Purana and the Bhagavata. In the last, however, among 
the cowherdesses engaged in Krsna’s amorous sports in Vrnda* 
vana on an autumnal moonlight night, there was one with 
whom the youthful god carred on his lallianoe further, 
after he had become invisible to the rest. This woman 
became proud of Ersna’s special attachment fur her, where- 
upon the god disappeared from her also. Here was con- 
tained a suggestion which probably led to the creation of 
Rsdha in later times. In the apocryphal Raradapancar§tra- 
Snihhitft, as mentioned before,’ the one single lord "epresented 
to have become two, one a woman and the other a man, who was 
he himself. He then had amorous intercourse with her. The 
woman was Radh§. In the Brahmavaivarta-Purana she has been 
made to spring from the primordial body of Krsna forming its left 
side, and is eternally associated with him in his amorous sports 
in this world as well as the world of cows ( Goloka ). The name 
of Rukminl occurs in the ordinary form of Krsnaism, but in the 
systems named#bove it is entirely absent. The introduction of 
Bftdb&’s name, and her elevation to a higher position even than 
Krtna's, operated as a degrading element in Vaisnavism, not 
only because she was a woman, but also because she was original- 
ly a mistress of the cowherd god, and her amorous dealing were 
of an overt character* 

In ttie Rfima oultus, Slta is a dutiful and loving wife, and is 


1. [ Ante, p. 58 N. B. U. ] 
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benignant towards the devotees of her husband. She holds a posi* 
tion entirely subordinate to Rama, while Bsdh& is often jHreferred 
to Ersna. There is no amorous suggestion in her story as in that 
of Radhs, and consequently the moral influence of BSmaism is 
more wholesome. Eabir does not, so far as I know, mention the 
name of Slta at all. He was a strict monotheist, and his Rama 
was the supreme lord ( Ssheb ) only. Those other teachers who 
followed him maintain the same attitude, so that the R&ma cultus 
represents a saner and purer form of Hindu religious thought than 
Radhakrsnaism. 

XXV. Namadev and Tukarfim. 

§ 71. The popular Vaisnavism of the Maratha country centres 
itself round the shrine of Vithobs at Pandharpur, which is a city 
situated on the banks of the Bhlm£ or Bhimarathl. The full name 
of the god is Vitthal, which is not a Sanskrit name, but the ety- 
mology is clear enough. It is stated that the corruption of the 
Sanskrit name Visnu in the Oanarese language is Vitthu, and 
this looks probable, since Ersna is corrupted into Eusta in the 
Goanese dialect and Eutta, Eitti, or Er^ in the Canarese ; and 
we have seen that Visnu, the first portion of the name of the 
Hoyst^a prince Visnuvardhana, was corrupted to Vitti or BRti'. 
The terminations ba and la are appended io the name Visnu or 
Vittu to indicate additional sense such as tenderness or reverence. 
When the shrine was established, we have not the means of deter- 
mining, but we have clear evidence of its being in existence in 
the middle of the thirteenth century. In a copperplate Inscription 
of the reign of Ersna of the Yfidava dynasty of Devagiri, it is 
stated that MaHisetti, a general and viceroy of the king, made, 
while engaged on a military' expedition, the grant of a village in 
the Belgaum district at Paundarlkaksetra, a holy place situated 
oh the Bhimarathl, in the vicinity of the god Vfanu, in the year 
1171 of the Saka era corresponding to 1249 A. D.*. How if the 
Paundarlkak^tra was situated on the Bhimarathl or Bhlmft river, 
it is certainly not unreasonable to suppose that is was the same 
as Pandharl which is the alternative name kA Fapdharpur; and 

1 See abovBi p. 72. 

2 Indian Antiquary, Vol. XIV, p. 68ffr 
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ih« god In whose vicinity the grant was made must therefore 
have been Yitthal, orVithobfi, here mentioned by his Sanskrit 
name and not the popular Canarese corruption. In another 
Inscription on stone, existing at Fandharpur itself and dated 
1192 Saka, which corresponds to 1270 A. D., BhSnn the son of 
Ke^va, is represented to have performed an Aptoryama sacrifice 
in P&ndurangapura, in consequence of which crowds of people, 
and Vitthala together with the gods, were greatly gratified.' 
Here we have ano&er name of Fandharpur, and that was pro* 
bably given to it because it was the city of Panduranga. 

Pandaranga, or Panduranga, is according to Hemacandra a 
name of Budra or Siva^ And we have a temple of Siva at 
Fandharpur, and pilgrims have to visit it first before going to 
that of Vithobi or Vitthal. Panduranga, which is the same as 
the Panduranga of Hemcandra, is however in modern times a 
popular name for Vitthal. Whether then the city was called 
P&ndurangapnra on account of it containing the temple of Visnu 
or Vitthal, or that of Siva is doubtful. But from the wording of 
the Inscription, in which Vitthala and PSndurahgapura are 
mentioned independently, it would appear as if Vitthal had no 
connection with the name, and it was given to the city on 
account of its containing a Siva temple. But when Vithob&’s 

t 

importance increased in later times so vastly that Siva was 
thrown entirely into the shade, F&nduranga became identical 
with Vitthala. 

The name Faundarlka occuring in the first Inscription seems 
to owe its origin to a man named Fundarlka, the popular legend 
about whom is to the following effect. The region about Pandhar- 
pur was, it is said, a forest of the name of Dindiravana. There 
lived a man of the name of Pundallka, who spent all his time in 
the service of his aged parents, and the god Krsna was pleased 
wBh his devotion to them. In the meantime, while Krsna was 
living at Dvftraka, he remembered Radhs, who was the object of 

1. Early History of the Deccan, Second Ed., p. 115, in wbieh, however. 

Kotava, the father of BbSnu, is by mistake represented as the sacrificer. 

( SE Vohimo III of this Edition, page 16L— K. B. U. ] 

I. DotinSmanAlK, VI. 23. 
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his fervent love while he was in Gokula. B&dh&, who had, after 
Krena’s leaving Gokula, betaken herself to a residenoe in the 
Himalaya mountain, for the practice of austerities in consequence . 
of her separation from Empa, came to know of this through her 
innate cognitive power, and came at once to Dv&rakft and sat on 
the lap of Krsna. Some time after Rukmini, the wedded wife of 
Ersna, came to the place, and Bsdhs did not rise up to honour her, 
as every other woman in similar circumstances did at her approach. 
Ersna even did not take Radha to task for this dishonour of 
BukminI, and Rukminl got offended, left Dvaraka and wandered 
about, until she came to Dindiravana, and rested there on the site of 
the modern Pandharpur. Ersna was filled with sorrow at the dis- 
appearance of BukminI and went about in quest of her to all 
parts of the country, until he came to the place where Rukminl 
was lying. After some explanations she was reconciled to him, 
and Ersna then went to the hot of Pundallka to reward him for 
his devotion to his parents by personal manifestation. Pundallka 
being engaged in attending to the wants of his father and mother, 
was not able to greet him at once, and threw back a brick 
( MarSlthl : vlt ) and asked him to stand on it and wait for him 
until he finished what he was engaged on. Emna stood on the 
brick and there be was joined by BukminI, and thus the shrine 
of Pandharpur grew up. 

Pundallka has been referred to as the originator of the VitthaV 
cult of devotion both by N&madev and Tuk&rSm, and that is 
the popular belief. The legend points to this fact, and we may 
therefore take him to be the person who promulgated the cult of 
Vittboba, or Visnu, in the Maratha country. He established 
himself at Pandharpur and it must be on that account that the 
city is called the holy place (Emtra) Paundarlka, which I identify 
with the modern name Pandharl in the first Inscription. The 
Pandurangapura of the second may have become the later, 
Pandharpur. 

There is another historical significance in this legend, and that 
appears to.be this. At first, no woman was connected with the 
Ersna worship, as we have seen in the case of the pure PSfica* 
rfitra or Bhfigavata system. Then came B&dhft to be associated 
with him in the North, as we have seen, in the systems of 
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.Kimbarka, Vallabha and Caitanya, while Rukminl, the lawful 
wife, was united with him in the Maratha country. The Kfsna 
of Pandharpur is almost exclusively known by the name of 
Vitthala or Vithoba, and Rukmini fey the name of Bakhamai or 
Bakhamabai. In the relitfious literature of the country, Viithala, 
or Kmna, is almost exclusively spoken of as Bukminlpati or 
Rukminivara, the lord or husband of Rukmini, and not as Radha- 
vallabha, or the lover of Radha. Thus the Vaisnavism of the 
Maratha oountry, associated as it is with theso two names, is 
more sober and purer than that of the three systems n<j.med above, 
Rahl the Marathi form of Radhika, is not unknown, but an in- 
significant place is assigned to her. The sports of Krsna in 
Gokula are also represented occasionally in the mode of worship, 
but very little importance is attached to them. 

This Vaisnavism of the Maratha country found a fertile soil 
among the lower classes, though it has had followers among 
Brahmanas and other higher classes also. Like the Vaisn-avism of 
the disciples of Ramananda, it had no learned or Sanskrit-knowing 
promulgators, but its prophets were Sudras, who, however, had 
the true religious instinct and possessed a clear spiritual insight. 
Such were Namdev and Tukaram. 

§ 72. The family of Namdev originally lived at the village 
called Narasi Vamani, situated near Karhad in the Satara District, 
and now known by the name of Bhayc-Narsingpur or Koleih- 
Narsingpur, It belonged to the tailor caste and followed that 
occupation or of dealers in cloth. The name of Namdev 's father 
was DSmS Set, and that of his mother, Gonabal. They migrated 
to Pandharpur, where Namdev was born in the Saka year 1192, 
corresponding to 1270 A. D. Namdev received ordinary educa- 
tion, but showed little capacity for the usual occupation of his 
fami ly. He became a devoted worshipper of Vithoba and had for 
his Guru a person named Visoba Khecar, who appears to have 
been a non-idolater. For Namdev says of him that he gave him 
the following instruction : — 

No.l91’. “ A stone-god never speaks. What possibility then 
of his removing the disease of mundane existence ? A stoho 

1, Tukaram Tatya's edition, published in Bombay in 1894. 
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image is regarded as God, but the true Ch}d is wholly different. 
If a stone>god fulfils desires, how is it he breaks when struck? 
Those who adore a god made of stone, lose everything through 
their folly. Those who say and hear that a god of stone speaks 
to his devotees, are both of them fools. Those who extol the 
greatness of such a god and call themselves his devotees, should 
be regarded as worthless persons and their words should not be 
heard by the ear. If by chiselling a stone, a god is made of it 
and is worshipped with care for many years, will he be of use at 
any time ? Do reflect on this well in your mind. Whether a 
holy place is small or large, there is no god but stone or water. 
In the village of DvSdas! ( B&rsI )' instruction was given tbat 
there is no place which is devoid of God. That God was shown 
to K&m& in his heart, and thus Khecar conferred a blessing on 
him." 

The omnipresence of God and his being neither stock nor 
stone are well brought out here. The omnipotence of God 
Nfimdev brings out in the following . — 

No. 151. “ The Veda has to speak by thy might and the sun 
has to move round; such is the might of thee, the lord of the 
universe ! Knowing this essential truth, I have surrendered my< 
self to thee. By thy might it is that the clouds have to pour 
down rain, mountains to rest firm and the wind to blow. Nothing 
moves at all ( without thee ). Oh lord PSndurang I thou arc tne 
cause of all.” 

It will thus be seen that, though Nsmdev worshipped the idol 
at Fandharpur, he had full knowledge of the true nature of God, 
as given in treatises like the Upanisads ; and ibis God it was 
that he tried to attain. 

No. 1029. “ Your mind is full of vices. What is the use of 
the pilgrimages you make ? What is the use of austere practices, 
if there is no repentance ? The sins resulting from a mental act 
cannot be effaced by the highest holy place ( literally : the father 
of the holy places ). The essence of the matter is very simple : 
Sin is effaced, by repentance ”, so says Nam&. 


X. BSrsi is a town near 
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No. 887. “ Vows, fasts, and austerities are not at all necessary ; 
nor it is necessary for you to go on a pilgrimage. Bo you 
watchful in your hearts and always sing the name of Hari. It is 
not necessary to give up eating food or drinking water •, tix your 
mind on the feet of Hari. Yoga or sacrificial ceremonies or 
giving up objects of desire is not wanted. Realise a fondness for 
ttie feet of Hari. Neither is it necessary for you to contemplate 
(lit. dwell in) the one without attributes. Holdfast to the love 
of the name of Hari ; says IS ama, be firm in singing the name 
tod then Pftndurang will render himself manifest to yon.” 

In these two songs Namdev urges upon his hearers the total 
inefficacy of the usual modes of purification and of the attain- 
ment of God, such as pilgrimages, vews, fasts, or meditation on 
the absolute, and sacrifices. 

No. 245. “ Recognise him alone to be a righteous man, who 
s^es Vasudeva in all objects, eradicting all pride or egoism. The 
resit are entangled in the shackles of delusion. To him all wealth 
is like earth and the nine species of gems are mere stones. The 
two, desire and anger, he has thrown out and cherishes in Lis 
heart ( lit, house ) quietude and forgiveness. He constantly 
repeats the name of Govinda, not desisting even for a moment.*^ 

No. 1004. ‘‘Firmly grasp the truth whieli is Naravana. Purity 
of conduct should not be abandoned ; one should not afraid of 
the censure of people and thus accomplish one's own purpose. 
Surrender yourself to your loving friend ( God ), giving up all 
.ostentation and pride. The censure of people should be regarded 
as praise and their praise not heeded. One should entertain no 
longing for being respected and honoured, but should nourish 
in oneself a liking for devotion. This should be rendered firm in 
the mind and the name of God should not be neglected even for 
a moment.” 

In these songs Namdev describes the holy condition of him 
who is a devotee of VSsudeva and sees him everywhere, and 
preaches self-surrender to him, regardless of the criticism of the 
world. 

This is a short specimen of the teachings of NSmdev. Purity 
of heart, humility, self-surrender, forgiveness, and the love of God 
11 ( R. G. Bhaiidarkar*s Works, Yob IV. ] 
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form the sum and substance of it. N&mdev wrote songs in Hindi 
also and some of these are incorporated in the Grantha — S&heb, 
or the Bible of the Sikhs. I will here translate two of these'^— 

No. 2352. “ He is one, [ but ] fills and encompassess many ; 
wherever you look yon find him there. There is scarcely one 
who understands him, all being deluded by the variegated picture 
drawn by Maya ( delusive power ). Everything is Govinda, every- 
thing is^Q:pvinda, there is nothing without Govinda. Just as 
there is.pue thread and on it are woven breadthwise and length- 
wise hundreds of thousands of beads, so is everything woven in 
the lord. The waves, the foam, and the bubbles of water are not 
different from water. All this extent of the universe is the sport 
of Parabrahma, and when we think of it, is not different from it. 
Illusive phantoms and the objects seen in dreams are regarded 
as real. When by the instruction of my Guru my mind awoke, 
I accepted the truth. Reflecting in your mind, see this all to be 
the creation of Hari, says Namdev ; in the inside of every indivi- 
dual thing there is one Murari alone without any interstice." 

No. 2353. “ The pitcher is filled and the water brought to 
bathe the god. There were forty-two hundreds of thousands of 
animals in it ; there was already Vitthal in them. Whom shall 
1 bathe ? Wherever we go there is Vitthal and he ever sports in 
joy. Flowers have been brought and wreaths woven of them for 
worshipping God. First of all the flowers were smelt by the bees, 
there was Vitthal there ; what shall I do ? Milk has been brought 
and cooked for the offering of Ehlr’^ to God. The milk was first 
tasted by the calf, in it was Vitthal, what shall I do ? Here is 
Vitthal, there is Vitthal, there is no world without Vitthal. This 
place and that, thou hast filled. Thou hast filled the whole world, 
says NSma humbly 

In these hymns God’s omnipresence is described by N&mdev. 


1 Tukaram Tatya’s adUion. 

2 A-preparation of milk and rice mixed with sugar. 

3 These two hymns have been translated by Maoauliffe in Vol. VI, pp. 

of the Sikh Religion. The readings in the Bombay Ed. have been com- 
pared with those in the Grantba-SSheb, pp. 427-28 of the Lucknow ]Cd. 
of 1893. 
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8'73. The date sssigned to the hirth of Namdev is, as we have 
^een, Saka 1192, that is 1270 A. D. This makes him a contempo* 
rary of Jnfindev, the authOT of the Jfisndevl, which was finished 
in 1290 A. D. But the MarSthl of the latter work is decidedly 
archaic, while that of NSmdev's writings has a considerably more 
modern appearance. Namdev’s Hindi too looks more modern 
than that of the thirteenth century, when the poet Canda 
Nourished'. What this is due to, it is difficult to say. But it 
appears probable that the traditional date of Namdev’s birth 
-Saka 1192-has been pushed backwards and that he is represented 
as a contemporary of Jnandev. We have seen in a former section® 
that NabhSjl. in naming the successors of Visnusvamin places 
3!fiandev first and Namdev afterwards. If we are to judge from 
Namdev’s Marathi and Hindi, his date musst bo put later by about 
a century. 

Some conception, however, of the time when Namdev fiourished 
inay be formed from the strong and definite sentiments as to the 
futility of idol- worship, which his instructor is represented { in 
one of the hymns translated ) to have expressed. Khecar, or Visoba 
Khecar as he is usually called, appears to have been an uncom- 
promising opponent of idol-worship from the accounts given of 
him in the existing biographies. All previous writers, including 
Ramanuja, as well as a great many that followed, fx^used idol- 
worship in some way or other. If then Zhecar’s attitude towards 
it was definitely hostile, he and his pupil Namdev must have 
flourished when the Mahoraedan influence had for the first time 
become very powerful The Mahomedans established themselves 
in the Deccan in the beginning of the fourteenth century of the 
Christian era, and their hatred of idol-worship must have taken 
about a hundred years to make its way into the understanding of 
religious Hindus. 

But a more direct evidence for the fact that Namdev flourished 
aftjsr the Mahomedans had established themselves in the Maratha 
country is afforded by his mention in a song (No. 364) of the 

1 See my Report on the Search for Sanskrit !MSS, 1887-1891, page LXXX, 
I = Volume II of this Edition, p. 343.— N. B. U. ] 

* i Ante, p. 109.-N. B. U. ) 
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destruction of idols by the Turaks, i. e., Turks. The Mf^omedans 
were often called Turaks in early times by the Hindus. NUmdev, 
therefore, probably lived about or after the ehd of the fourteehth 
century. 

It will thus bo seen that the date of Nfimdev’a bfritl 
given with such details is quite wrong. Unfortunately the histori- 
cal spirit has by no means been the distinguishing feitture of the 
intellectual life of us ^Indians, and we ofteA Confuse different 
persons together, and attribute to one what belongs to anoidier. 
Some such confusion must have taken place in the present case. 

Tukiram 

§ 74. Tukaram was born and lived at a village called DehU, 
which is about fourteen miles to the north-east of Poona. The name 
of the family to which he belonged was More. It was a family of 
the Maratha caste, which caste may have sprung from the old 
order of Ksatriyas, but is considered to belong to the Sudra order. 
Nothing specidc is known about the date of his birth, but there is 
no reason for doubting the truth of the date traditionally assigned 
to his death, which is Saka 1571, corresponding to 1649 A. D. His 
biographer, Mahipati, represents him to have become a bankrupt 
at the end of the first half of his life, when he was twenty-one 
years of age. From that it is inferred that he lived for 42 years, 
and he is thus understood to have been born in 1607-8 A. D. 

Seven of Tukaram’s ancestors were devoted worshippers of the 
god Vithoba. Of these Visarhbhara was the first who made regular 
pilgrimages to Papdharpur, but after some years he constructed a 
temple in his own village, and placing the idols of VithobS and 
Bukm&I in it, dedicated it to their worship. TukSrftm 's father’s 
name was Bolhoji and he iollowed the occupation of a petty 
trader. When he became old, he proposed to entrust the affairs of 
his family and his business to S&vjl, his eldest son. But Sftvjl was 
a man for whom a worldly life had no interest, and he declined 
to undertake the business. It was, therefore, made over to 
TukarSm, who was then thirteen years of age. Tukar&m managed 
the affairs somehow, till he became seventeen years old, when 
his father died. He naturally felt desolate when this occurred, 
and being a man of simplicity and liable to be imposed upo oJ)y 
designing persons, his affairs got into disorder .and he incurred 
loss in his trade. 
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■ TukRrftin waii at first married to a wife who was sickly, and 
some time later he married another of the name of Jii&b&l or 
iS.valI, the daughter of a well-to>do trader in Poona. When his 
affairs got into confusion, Avali procured a loan for him and set 
him up again. A short t^me after, he made a profit in his new 
trade, and, while coming back from the place to which he had 
gone for the sale of his goods, he met a man who was being carried 
about by the agents of hi« creditor, and who was crying out for 
assistance to relieve him trom his debt and the impending impri* 
sonment. To this man Tukaram gave all that he possessed-'-the 
capital, and the profit that be had made. He returned to Dehu 
empty-handed, and soon after there was a famine, which made 
him a thorough bankrupt, and his first wife died of hunger. 

Tukfiram then made up his mind to renounce his business, but 
his younger brother KanhyS protested against it. Then,sitttngontbe 
banks of the IndrftyanT, he told his brother to bring all the docu* 
ments, deeds and bonds relating to their business, divided them 
into two parts, gave one to Kfinhya, and told him to live separa- 
tely from him, and his own share he threw into the river. 

Henceforward he devoted himself to the contemplation of God 
and singing his praises, spending the day on the top of a hill near 
Dehu and the night at the temple of Vithobs in the village. 

He read the Marathi works on religious subjects of the saints 
and sages who had flourished before him. The idea of giving 
expression to his thoughts and feelings by composing songs iii 
MarSthi soon arose in his mind. The metre used by him was that 
which is known by the name of Abhahg, the measure of which is 
by no means strict or regular, but which is characterised by the 
use of rhyming words at specific intervals. A single-minded piety 
and the desire to be of service to all, even by executing their 
errands, became settled points in his character. Family matters 
had to be attended to by his wife. Avail, who often found herself 
in great straits. 

.. Tuk&rRm's chief occupation was the performance of 
Kirtans, which consist of religious discourses interspersed vjith 
the singing of songs. These discourses gradually became very 
attractive and drew in crowds of people. The songs he sung at 
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these bad been often prepared by himself, and some were oomposed 
by him extempore while engaged in the discourse. 

Tukaram’s fame spread about not only in his village, but in 
the surrounding country, and it evoked jealousy, especially in 
the minds of Brihmanas, who had set themselves up as religious 
teachers ; and he was subjected to persecution. He, however, main- 
tained an evenness of temper throughout, though there were 
Struggles in the mind. His fame reached the ears of the rising 
prince, Sivajl, the future king of the MarathSs. He was eager to 
hear Tukaram’s Eirtans, and on one occasion invited him into his 
presence, sending him messengers with torches, umbrella and 
horses, as emblems of high honour. Tukaram. however, declined 
to go and sent him a letter written in his usual metre. On another 
ocOasion Sivajl attended his Eirtan at Lohagaon, about six miles 
from Poona, and placed before him a plate full of golden coins. 
Tukaram, of course, declined to receive them, and they were dis- 
tributed among the Brahmanas there. When his end approached, 
he is reported to have gathered together a large body of his 
followers and to have proceeded to the banks of the IndrayapI, 
all singing loudly and enthusiastically the praises of God and 
fully absorbed in it. When they approached the river, Tukarant 
suddenly disappeared. No further account of his death has been 
handed down. 

§ 75. It has been already stated that Tukaram had acquired a 
great facility in composing Abhahgs. He spoke in Abhahgs and 
wrote in Abhaghs. Some of these only could be written and 
were written, and others were neglected by him or his immediate 
followers, but retained in the memory of others. The collections, 
therefore, of his pieces cannot be expected to be of the same size. 
There are two such printed in Bombay, one containing 4621 
pieces and the other 8441. This latter collection is uncritically 
made and oftentimes one same piece is given a second time with 
the opening lines omitted. Still, this is a larger collection and 
contains Abhahgs which are not to be found in the first collec- 
tion; but are quite in the style of TukSrSm with the usual fervent 
devotion and purity of thought. 

We will now, give a few specimens ‘ 
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First collection, No. 2869. “ ^Vhen the auspicious juncture of 
Sithhastba^ comes, it brings fortune only- to barbers and priests. 
There are crores of sins in the heart, but externally a man shaves 
the hair on the head and the l)eard. What has been shaved off, has 
disappeared. Tell me what else has changed. The vicious habits 
are not changed, which might be regarded as a mark of the 
destruction of sins ; says Tuka, without devotion and faith every- 
thing else is useless trouble.^^ 

Second collection, No. 4733. “ What hast thou done by going 
to a holy river ? Thou hast only outwardly wash?.d thy skin. In 
what way has the interior been purified ? By this thou hast only- 
added a feather to thy cap ( lit. prepared a decoration for thyself ). 
Even if the bitter Vrndavana fruit is coated with sugar, the set- 
tled quality of the interior (bitterness) is in no way Icsi^ened. If 
peace, forgiveness, and sympathy do not come in, V’^hy should you 
take any trouble t ” 

First coll.. No. 90 ( 1-2 ). “ Sesamuir seeds and grains of rice 
thou hast burnt by throwing into fire, but desire and anger are as 
mischievous as before. Why hast thou taken trouble in vain, 
giving up the adoration of Pandurang?'* 

Here Tukaram condemns religious practices which concern 
the body only, and mechanical rites, sucJi as gi^^^iorr oblations, and 
enforces the necessity of striving for the attainment of spiritual 
virtue and of the adoration of God. 

In No, 2383 ( first colL, ) Tukaram condemns the worship of 
goddesses, J^khai Jokhal, of gods like Bhairava and even (jana- 
pati, and of ghosts and goblins, and earnestly recommends the 
adoration of him whose consort is Rakhamal. Tukaram was thus 
a devotee only of Vithobzf of Pandharpur and a monotheist in this 
sense. Though he worshipped the idol at the place, still he had 
always before his mind’s eye the great Lord of the universe, as 
the following will show ' 

First coll.. No. 4361. ‘^Thy greatness is unsearchable. Even the 
Vedas became silent and the power of the mind becomes stunted. 

1 When Jupiter is in the sign of Leo, the period is considered favonr'^ble 
for th« washing away of sins, and Hindus go to holy places, such as Nasik, 
shave their heads and mustaches and bathe in the river. 
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What possibility is there of my mental power reaching Him, whoso 
light it is that the sun and the moon display ? Even the thousand- 
tongued ( the great serpent ) is unable to expound thy greatness. 
How then shall I bo able to do so ? Says Tukft,. we are thy 
children, thou art our mother « place us under the shadow ( pro- 
tection ) of thy grace.’ ’ 

Fist coll, Ho. 4419. “ All the world says that there is not a 
space so minute as a sesamum seed without thee. The old l^is, 
sages, poious and holy men said that thou art in the heart of all 

these things Thou hast filled up numberless universes 

and also a residue still remained. But to me thou hast become 
inaccessible. ” 

First Coll., Ho. 1870. ‘ God is ours, certainly ours, and is the 
soul of all souls. God is near to us, certainly near, outside and 
inside. God is benignant, certainly benignant, and fulfils every 
longing even of a longing nature. God protects us, certainly pro- 
tects us, and subdues strife and death. God is merciful,' certainly 
merciful, and protects Tuki.” 

This gwat God is to be attained only by devoted love and by 
no other means ; — 

First cell.. No. 810. “ This thy nature is beyond the grasp of 
the mind or of words •, and therefore I have made devoted love a 
measure. I measure the Endless by the measure of love ; he is not 
to be truly measured by any other means. Thou art not to be 
found by processes of concentration (Yoga), sacrificial rites, practice 
of austerities, and any bodily exertions, nor by knowledge. Oh 
Keiava, accept the service which we render to thee in the simpli- 
city of our hearts.” 

t 

There is peace and pure indescribable bliss in seeing God : — 

9ce<md cdl.. No. 1411. “OhNar&yftna, the peace arising 
from rest is truly not to bo attained without thy feet; even if 
modes and methods are followed for erores of TTal paa, ' bliM will 
not ansae. The bliss bliss, which is interminalde and boundlesB, 
which is enjoyed by Hari and Kara, manifest tome, oh thou ! the 


1, A long fabulotto poriod. 
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Bustainer of my soul, oh omniscient, those feet of thine [ which 
produce it ].” 

But this* God is not to be seen by those whose passions are un- 
restrained 

First coll., No. 4420. “ The Endless is beyond, and between 
him and mo there are the lofty mountains of desire and anger. I 
am not able to ascend them, nor do.I find any pass. Insurmount- 
able is the ascent of my (m'^untain-like) enemies What possibility 
is there of my attaining Narayana, my friend ’ Pandurahg is 
lost to me ; says Tuka. it is now plain that this valuable life of 
mine has gone for nothing.” 

To curb these passions becomes now his great and earnest aim. 
He examines his heart carefully and on all occasions in life finds 
them present there in one shape or another ; with all his efforts he 
fails to restrain them ; and addresses fervent prayers again and 
again to God to help him. The number of these is very large . — 

Second Coll., No. 1430. “ With whose support shall I gird up 
my loins ? Oh Pftndurahg, 1 feel depressed. All wicked persons 
abide in my frame and my mind is subdued by them. All my 
efforts have proved fruitless. What shall I do ? Thou art the only 
mother of the helpless ; says Tuk&, those wicked persons will not 
leave niy frame without thy might. ” 

The wicked persons are passions. 

When in the course of years, Tukarim became famous and was 
praised everywhere, he found a glow of satisfaction gathering 
strength in his heart. This he recognised as pride or conceit, 
and he was greatly afraid of it, and again and again prayed to 
God to free him from this pride and bestow humility of spirit : - 

First coll. No. 1779. “ T have become an expert in the unre- 
stricted use of words. The root of the whole matter I have not 
n t tain ***^ Therefore, oh king of Pandharl ! my mind is afflicted. 
■V^ho knows what is in my heart ? I am respected or worshipped, 
and this has given rise to conceit ; and my further progress 
(towards perfection) has been arrested ; says Tukt, I do not know 
the true way and find myself in the hands of egotism. ’ ’ Again 

First coll. No. 1133. " What shall I do with fame and worldly 

18 I R. G. Bhandsritsr’i Works, Vol IV. J 



138 Vxdwwiam, ^pism Ac. 

honour and grestnesfs ? Dp shpyi^ mp thj {pel;. Do l^wog. about 
this (result), that thy servant should go for nothing. I bpcoipo 
great and bear the burden of ostentatippA l;;i^^lpdge, r^l go 
away from thy feet farther and farther. What pospibi|.i,ty. ip tbpr® 
of people knowing the internal condition ? A man is judgeij.by his 
external appearances. Even adversity will be sweet to me, i^ it 
leads me to thy feet.” 

He thus goes on cultivating the virtue, of humiHty, vutii at 
lapt he Qomes to spe^kof the death of the self in him. as in the 
following 

First coll, No. 3474. “ I have surrendered my soul to thee and 
then 1 have abandoned my individuality (dwelling). Now thy 
might alone prevails here. I being dead, thou hast established 
thy station here. Now nothing like m e and mine remains here.” 

Here he speaks of his ha ing. abandpned the self and, Qpd’s 
having come to dwell in his heart instead^ of the self. A^d. more 
distinctly 

First Coll., No. 3668. “ I have seen my own death with my 
eyes. The result is incomparable rapture. The three worlds are 
filled with joy. And I have enjoyed as the soul of all. By- my 
sense of individuality I was confined to one place and by its 
abandonment I have become idlrteaphing* The poUutiou, prising 
from birth and death is at an end and I am. free fi^om tbe Uftleness 
resulting from the feeling of me and mine,. NAr^yajaAhps npw 
given me a place to dwell in : putting my fajth ip him, I b^ve 
remained at bis feet ; Tuk& says, the. fulfilment, of, what 1 under- 
took I have manifested to the world.” 

Here he speaks of the dying of the lowerrtnpp in. himself and 
the coming to life of the higher man. 

There is a large number of pieces conveying instruction to , 
men seeking spiritual advance. A few specimens will now be 
given 

First coll.. No. 380Q, “ Therefore ope sbppld, supCAndflp Qpfpelf 
to God with all one’s heart. He will cafry onp tp. thp opposite 
bank of the river of life, which is difficult to be or^d. He 
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'^Atch^ Ib Aalintft, or Endl^, is very tiierftifu! ; Taka says, 

I fcaV* ekiwItettMd this abd thtoefote announce it to all. ” 

Phon'd Coll., liTo. 5383. “ Fortunate, indeed, are those persons, 
th trhdSe he^it dwells forgiveness and to whom, when there Is 
oddaiBiOn, douirhge ahd strength do not fail ; <vho do not criticise 
other people by calling them good or bad and who think nothing 
of ttoiidi# greatness or superiority •, who internally and externallv 
are alike pure like the Gaiiga and 'whose heart is tender ; Tuka 
says, I will wave my body round them and place my head on 
their fefet.’' 

First coll., No, 2397. '* For all beings entertain no hostile 
feeling. This one alone is the excellent way. Thus alone will 
N&r&yana accept thee; All talk without this is useless trouble. 
Relatives ais well as the evil-disposed should be regarded as alike 
and the nsind devoted to the doing of good to others ; Tuka says, 
when the mind is pure 'everything becomes efficacious.” 

First coll.. No. 1368. “ Do not give up food ; do not betake 
yourself to a forest-dwelling ; in all your sufferings and enjoy- 
ments think of NftrSyana. A child sitting on the shoulders of its 
mother feels no trouble. Put an end to all thoughts different 
from this. Do not get entangled in worldly enjoyments nor 
abandon them; dedicate everything you do to God, uir have done 
with it ; Tuka says, do not ask me again and again ; nothing else 
is to be taught but thih.” 

Here fukaram dissuades men from giving up the world and 
becoming recluses, and advises them instead to dedicate their lives 
to the service of God and do everything in a manner to propi- 
tiate him. 

The question has often been discussed among Marathas whe- 
ther Tukaram followed the Vedantic theory of Sarhkaracarya and 
regarded everything as an illusion except one soul. There are 
some Abhahgs which exhibit the closest possible approach to that 
theory such as the following : — 

ftftt ohll.i Nh. 300; “ Whht mchns crofesing a mirage to reach 
fhe ytmdaf bhdkf Childrefi iflhjf^ trith golden coins >frhich are but 
^^herdl, Isthetehnjr jhbfit br loss by those transactions? 
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Little girls perform marriage (of dolls). Is the- relation thus 
established real ? The happiness or misery experienced in a 
dream is seen not to be true when a man awakes. The expre> 
ssions, one is born, one is dead, are all false ; and the saying that . 
persons are in bondage or are delivered is a mere waste of breath, 
BO says Tuka.” 

Here the illusive nature of everything is set forth quite in the 
style of Sarhkaraoarya’s world-illusion. Again r— 

First coll.. No. 1992. “ A sugar crystal and sugar pqwder 
differ only in the name. There is no difference when sweetness 
is to be judged. Tell me, oh Pandurabg, how thou and 1 are 
distinct. Thou hast moved the world, and m e and m i n e are the 
results. Gold in the form of ornaments is worn on the foot, 
the hands, nose and the head. When all these are thrown into 
the crucible, where remains the distinction ? Profit and loss are 
real in the dream when one goes to sleep ; both vanish when one 
is awakened, so says Tuka." 

Here there is a mixture of the two opposite theories, that of 
Parinama, or development, as in the case of gold and ornaments 
made of it, and that of Vivarta, or illusion, as in the case of things 
seen in a dream. The latter alone is held by Samkar&c&rya. 
Again 

First coll., No. 2482. “When salt is dissolved in water, what 
is it that remains distinct ? I have thus become one in joy with 
thee and have lost myself in thee. When fire and camphor are 
brought together, is there any black remnant ? Tuk& says, thou 
and I were one light. ” 

Here the losing of jself-oonsoiousness in moments of ecstasy 
appears to be what is meant, and not quite a perfect identity of 
God and man. NSmdev and Tuk&r&m were not learned Pandits 
like B&mSnuja and Madhva and cannot be expected to formulate 
a consistent metaphysical theory of the relations between God, 
man, and the world. On the other hand, Tuk&r&m was such a 
devout and sincere lover of God that the idea of such a distinct- 
ness between the three as would render such a love possible, was 
constantly present in his ;mind, and there are a great many 
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Abhftngs in which h® condemns the theory of spiritual raoniem 
as in the following : — 

• First coll, No. 1471. “ His words should not be listened to, 
who expounds useless ( unsubstantial ) knowledge without Bhakti, 
or devotion. V/hen moni^ln is expounded without faith and love, 
the expounder as well as the hearer are troubled and afflicted. He 
who calls himself Brahma and goes on in his usual way, should 
not be spoken to and is ' ulfoon. The shameless one who speaks 
heresy in opposition to the Vedas is an object of scorn among 
holy men. Even an outcast is superior to him who cuts off the 
relation between God and his devotee (by asserting them to be 
identical ) ; so says Tuka.” 

Here is an uncompromising denunciation of spiritual monism 
which leaves no scope for Bhakti, or devotion. It is considered 
as opposed to the Vedas and as a heresy. Again : — 

First coll, No. 3753. “ For me there is r. satisfaction in the 
doctrine of monism. Sweet to me is the service of thy feet. 
Confer this gift upon me making it fit ( to be given by thee ). Thy 
name and the singing of it are dear to me. The relation between 
God and his devotee is a source of elevated joy. Make me feel 
this, keeping me distinct from thee. All this belongs to thee. 
Confer it upon m" some daj .” 

Here in his confutation of spiritual monism he takes his stand 
on the heartfelt charms of the love of God. He sets the innate 
feelings of his heart against the sophism of the advocates of the 
Advaita Vedanta. 

First coll, No. 1589. “I will make the mouth of the knowers 
of Brahma to water ( in longing ) and make the delivered ones to 
abandon the pristine condition ( attained in consequence of deli- 
verance ). In singing, the whole bodily frame becomes instinct 
with Brahma and the good fortune ( resulting from it ) consists 
in making God a debtor. I will bring indolence on him whose 
practice it is to repair to holy places, and make the enjoyment of 
a life in heaven bitter. I will make the man who practises 
austerities give up his pride and put to shame sacrifiycial 
rites and charities. I will accomplish the great object of life, viz., 
love and wealth of devotion, which constitutes the true treasure 
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of Brahma «b<I ita eubstanoa ; and I will make itec^te say that it 
was by good fortune that they saw Tuks, and became hleeeed.” 

Hera bis enihueiasm for the love and devotion for <3od be- 
comes so graat> that he instinctiv^y, as it were, out of fha 
strangth of his feelings declares all other ways of raachinit God* 
including the monistic Ved&nta, as worthless and inefficacioue. 

Lastly I will hero translate the Abhang in which I'nkaram 
sets forth the mission of his life 

First coll., No. 520. “We lived in the Vaikuntha and have 
come for this very reason, viz., for briniring into practice truly 
what the l^sis taught. The world is overgprown with weeds ; we 
will sweep clean the paths trodden by the righteous and acCept 
what has remained. The old truths have disappeared. Mere 
verbal knowledge has brought about destruction. The mind ( of 
man) is eager for worldly enjoyments and the way to God has beeh 
wholly obliterated. We will beat the drum of Bhakti which carries 
terror to this sinful age ; Tuka says, proclaim victory with joy’.” 

The above extracts from a voluminous collection will give 
some indication of the manner in which Tuk&ram endeavoured to 
execute his mission. He denounced the merely mechanical rites 
and practices, enforced humility and the purification of the heart 
and a single-minded devotion to God. 

XXVI. R^me of ViMsMVlsin. 

S 76. We have thus completed our survey of Vaisnavisto from 
about the fifth century before Christ to the middle of the seven- 
teenth. It first appeared as a religious reform, like Buddhism 
and Jainism, but based on theistic principles. Its early name 
was EkSntika Dharma, or the religion of a single-minded love 
and devotion to One. In its back-ground stood the Bhagavad- 
glt&, a discourse professing to be preached by V&sudeva-Krsna. 
It soon assumed a sectarian form and was called the P&fioar&tra 
or Bhfigavata religion. It was professed by a tribe of Xsatriyas 
ef the name of S&tvataand was noticed by Megasthenes, about the 
end of the fourth century before Christ, as the religion of such a 
specific peeple. This faith mingled itself with the existing one 
in N&rftyana, the fountain from which all men have sprung, and 

1 fea4itigii of this pieoo have been compared With those handed down 

orally and corrected. 
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wijih thal in Visnn, whose traces were visible in this world, and 
who at the same time had a mysterious nature.. In the 
Bhagavadglt& itself were embodied some of the teachings the 
Upani^ads andi a few general doctrines o£two kinds of philosophy, 
the ^&mkhya and the Yoga, which, however, had not yet assumed 
the character of dehuite systems. 

Soon after the beginning of the Christian era another element 
was contributed to this system of religion by the Abhiras, or 
cowherds, who belonged to a foreign trine, in the shape of the 
marvellous deeds of the boy-Krsua, who came to be regarded 
ap a. god, and of his amorous dalliances with cowherdessea So 
constituted, Vaispavism went on till about the end of the eighth 
century, when the doctrine of spiritual monism and worldrillusion 
was promulgated and disseminated, by SamkarUcSrya and his 
fpllowers. This was considered as destructive of the Bbakti, or 
love, which Vaispavism enjoined. 

And Uie feeling of hostility to spiritual monism gatlmred to a 
head in the eleventh century, when BdmSnuja made strenuous 
endeavours to put it down and spread the religion of Bhakti In a 
re-invigorated form. He was followed in the North byNimbailca, 
who, however, gave prominence to the fourth or oowherdess element 
of Vaispavism and enjoined the worship of Krana’sr mistress 
B&dh^.also, RSmSnuja having passed them over :m .severe silence. 

The attacks on spiritual monism and world-illusion were con- 
tinued In a determined and definite manner in the thirteenth 
century by Madhva or Anandatlrtha, who established the doctrine 
of pluralism, and brought into prominence the name of Visnu 
as that of the supreme God. In the North, B&m&nanda gave a 
new turn to Vaispavism by bringing in the name of B&ma,. while 
B&milnuja, from whom his metaphysical doctrines are derived, 
laid particular stress on the name NSr&yapa. The preachinga of 
RftmSpandft and. his disciples, were carried on in the Verimcular. 
BS;m&nanda's religious activity is to be referred to the fourteenth 
oentury. He waa followed by Kablr in the fifteentii oentury,.who 
preaohed strict monotheism, the name of his Gnd being' Bftma, 
oondgmned idolatry. 

Vallabha in the sixteenth century preached the worship ofthe 
bpy-K^na and his mistress Badhfi. Caitanya about the sams 
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time promulgated the worship of the grown-up Krsna, for 
ever associated with REdha, who was idealised into an image of 
pure love. The increasing ardency in the love and devotion of 
God sought for realistic expression, and the conception of Rsdha 
deepened and acquired an exclusive prominence and importance. 
The devotion of Caitanya and his followers was sincere and 
fervent, and even bordered on the frantic ; but that of Yallabha 
and his school was more dramatic than real. Ultimately this con- 
ception led to the degradation of Vaisnavism. 

In the Maratha Country, NSmdev, whose date is uncertain, 
but who probably lived about the end of the fourteenth century, 
and TukarSm, in the first half of the seventeenth century, preached 
the worship of Vithoba of Pandharpur as the supreme God, and, 
discarding Radha-Krsnaism, cultivated a more sober line of 
devotion. They also resorted to the Vernacular for the dissemi- 
nation of their ideas. They, as well as Kablr, and to a certain 
extent, Caitanya also, condemned the formalism, which prevailed 
in the religion of their day, and preached pure love of God. The 
two Maratha saints and Kablr also laid particular stress on the 
purification of the individual’s heart and moral elevation as 
means to a single-minded and devoted love of God, and as 
necessary for the attainment of eternal bliss.. 

The points of oonttwst between these various Vaisnava systems 
are that their spiritual elements are essentially derived from the 
Bhagavadglta, that Vasudeva as the name of the Supreme Being 
stands in the back-ground of all, and that spiritual monism and 
world-illusion are denounced by them equally. The differences 
arise from the varied importance that they attach to the different 
spiritual doctrines ; the prominence that they give to one or other 
of the three elements that were mingled with Vasudevism ; the 
metaphysical theory that they set up ; and the ceremonial which 
they impose upon their followers. 

The Bhagavadglta was supplemented’ in later times by the 
Pafioaratra Saihhitas and the Puranas such as the Visnu and 
the Bhagavata, and other later works of that description. These 
occasionally elucidated some of the essential doctrines, laid down 
the ceremonial, and brought together a vast mass of legendary 
matter to magnify the importamse of their special teachings, and 
render them attractive. 

r>% 
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SAIVISM AND MINOR RELIGIOUS SYSTEMS. 

I. Introductory* 

Formation of the Conception of Rudra-Siva* 

§ 77. Some of the phenomena of external nature are pleasing;, 
vivifying and benignant ^ others are terrible, dispiriting and 
destructive. In the dawn, the Aryets found the lovely goddess 
Usas, pursued by her lover SQrya, or tlie Sun ( RV. 1. 1 15. 2 ). In 
the rising sun, they found Mitra, a friendly gjd, wh(^ roused them 
from sleep and set them to do the work of the day ( RV. HI. 59. 1 ; 
VII. 36. 2 ). And in the sun, who visibly at rising stretched forth 
his rays as if they were his arms, filling the heaven and the earth, 
vivifying the world at the end of the night and placing it in the 
pourse assigned to it by him, they found Savitr ( RV. IV. 53. 3 ). 
The dreadful and destructive phenomena are usually the storms 
that uproot trees and even demolish houses, accompanied by the 
ihunderbolt which strikes down men and beasts dead in a 
moment ? and the epidemics that rage and *‘rirry off numbers 6f 
men.' tu these the old Aryas saw Rudra, who went ai* 'ut howling 
with the stormy winds ( Maruts ), who were his sons ( Rudriyas ). 

, But human beings do not believe in a purely malignant power 
reigning in the universe. The dreadful phenomena are attributed 
to the wrath of a god, which, however, can ^ appeased by prayer, 
praise and offerings. Then the god becomes Siva, or the benig- 
nant. This appears to be the natural process by which a belief 
in sUbli a god as Rudra-Siva became established in India in 
ancibnt times. We will now trace the development of the idea of 
this god until he became the supreme creator, ruler, and pervader 
of the Universe, a knowledge of whom contributed to eternal bliss. 

•p 

n. Tlie Development of the Idea of Rudia-Siva. 

‘ 

,8?8.. Eudra is represented as discharBing brilliant 'shafts 
rj^n about the heaven and the earth ( ftV. VII. 46. 3 ) and 

19 I O. Bhan^arkar’s works, Vol, IV. ] 
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as possessing weapons which slay cows and men ( ItV. 1. 114. 10 ). 
Here the destructive agency of lightning seems to have been 
clearly in view. He is prayed to by the singers to keep these 
away from them and to protect the tworfooied and four* 
footed beings belonging to them ( HV. 1. 114. 1 ). When, in conse- 
quence of the prayers or in the natural course of things, the 
cattle go unharmed, Rudra is represented to be Pasupa, or 
protector of the cattle ( RV. 1. 114. 9 ). 

Rudra is prayed to not to afflict children with diseaM 
( RV. VII. 46. 2 ) and to keep all in the village free from 
illness ( RV. 1. 114. 1 ). Rudra was thus believed to ca\ise 
diseases, and when men recovered from them or were 
altogether free from them, that also was attributed to the 
agency of Rudra; and he is consequently spoken of as possessing 
healing remedies ( RV. I. 43. 4 ) and as the best physician of 
physicians (RV. II. 33. 4) and as possessed of a thousand medicines 
( RV. VII. 46. 3 ). The singers also pray for the acquisition of 
those pure and salutary remedies belonging to the Maruts and 
Rudra, which father Manu desired ( RV. II. 33. 13 ). 

The general character of the prayers addressed to Rudra 
is well brought out in the following : “ Oh Rudra, do 
not, out of thy anger, injure our children and descendants, 
our people, our cattle, our houses, and do .not kill ou| 
men. We invoke thee always with offerings ” ( RV. 1. 114. 8. ). 
By his power he perceives all earthly beings and by his 
universal sovereignty he perceives divine beings ('RV. 
yiL46. 2). Here even in the Rgveda, Rudra is raised to su- 
preme power. 

§ 79. The character of Rudra appears in a much more develop- 
ed form in the Satarudriya (TS.1V. 5. 1) VS. chap^r 16 ). His 
benignant form (Siv& tanuh) is distinguished from its opposite, the 
malignant. He is called Oirlsa or Giritra, “lying on a mountain’ ; 
probably because the thunderbolt that he hurls, springs from a 
oloud', which is often compared to .a mountain and in which he 
was believed to dwell. The cowherds and the female hearers of 
waters see him as he creeps along with his blue neck and red com- 
plexion, that is, these simple folk working in the open field see' 4 
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.l)lftok c^oud tinged red by the soft glow of the lightning. Bepre* 

^Biii«,,a8 Rudra does, the darker powers of nature, he may be 
expected to dwell away from the habitations of men, and therefore 
he ia called the ’ord of the paths, of the forests, and of those who 
roam in them, of thieves ard highway robbers, who frequent and 
move about in lonely places te prevent being detected, and also 
of outcasts who live away from the usual dwellings of men. 

In his character as a healer, he appears here as the lord of 
medicinal herbs and is called a heavenly physician. Being the 
lord of the open fields or plains, he is the lord of cattle l Pasun&m 
patih) which roam in them. Then Pasupati became in later 
times a special appellation of this God. In 
rangeofRudra became so wide that he came to be called th 
“ lord of the quarters ”. He is called Kapardin, or the wearer of 
matted hair, which epithet is probably due to his beiiig « 

as identical with Agni, or fire, the fumes of which look like 
matted hair. The names Sarva ( arrow-wielder ), and Bhava 4^, 
occur, and when hie wrathful nature is thoroughly appeased, he 
becomes tohu or beneficent, and Siva or auspicious, which 
names occur at the end of the Satarudriya. He is also represente 
ed as wearing a hide ( Krttiih vasSnah ). How the epithet arose it 
iB difficult to say. But, being represented as 
and other lonely places, the idea of investing him v: h the ^in- 
clothing of the savage tribes may have sugge^d itself to a poet 

Ihe Nisadas. a forest tribe, are compared to Rudras. which fact 
lends support to this view. 

The name Rudra has been generalised and many Rudras are 
of. • •'I* ta •*“* 

from the singer. Here the signification of the common name 

.oo«„ to b. on «11 wi'ft I” ” 

*”*"!■!!. juttt.ri8oi6o.lioni.mucbb.tta. Tb.BudrM .r. 

Sg^ o trilris, .oaG.o.Prii.o-l«.a.-.of triba. yjk- 

Xom O. b.o6iomft m.d ri« tb. 
Hittdu or. brought into olo» connection rrltb 
.L ..r. bl. .on-bippcm «tb.ir o-n l»cuV« 
!^l^tta.d «itbtb. Xry.n Bndrri Tbi.^ 
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'Pati, or lord, he is represented to have 'been, dwelt In or 
ed open fields, forests and waste lands, remote from the ihahitt^- 
'tions of civilised men. 

§ 80. In AV. the conception of Budra is further, deve- 
loped, and he is elevated to a higher platform, Sevei^al other 
names, by which’ he was known in later times, are also given, hnl 
the bearers of these are spoken of and addressed as separate gods. 
Bhava and i^arva are treated as two distinct deities and spoken of 
as ruling (Itftthe) over two-footed and four-footed beings (I'V. 28:1'). 
They are styled the swiftest of all archers, and tb them belongs 
what is near as well as remote. They are called thousand-eyed. 
’Their range is far and wide (3). Their stroke can not be avoided 
'by any man or god (5). They are invoked to launch their thunder- 
bolt against the Y&tudh&na, or evil spirit (6). They are implored 
to deliver the singers from calamity (7). Sarya'is called the 
'archer, and Bhava the king ( Bfijan ), and obeisance is niade ’to 
■them, and they are desired to remove their deadly poisons to other 
places ( 'VI. 93. 2 ). Obeisance is made to Budra who is in Aghi, 
Who is in the waters, who has entered into the herbs and who has 
formed all these beings ( 'VII. 87. 1 ). This verse occurs in All. 
( VI ) and also in SU. ( II. 17 ), where, however, it appears in a 
somewhat altered form, the word Deva being used instead of 
Budra. 

In describing a particular ox MahSdeva is spoken of ^ 
his two arms ( IX. 7. 7 ). Bhava and Sarva are Invoked to launch 
the lightning against the doer of wickedness ( X. I. 23 ). They 
'are called Bhutapati (the lord of spirits) and Paiupati (the 
lord of beasts ), ' (XL 2.1). They are reverenced as being in 
' their domains in the sky and in the middle regions ( XI. 2. 4 ). 
'^Five distinct species of animals, kihe, horses, men; goate, add 
sheep, are marked off as belonging to Fatupati (XL 2.9); 'To 
Ugra, the fierce, belong the four intermediate quarters, the dcy, 
the earth; and the wide atmosphere, and that which has spirit and 
breathes on the earth (XL 2.10). Bhava sees evckyihfng ‘*dn 
earth/ Nothing is far or near to him. Be destroys tilings in ^tite 
' farther ocean, being himself in the preceding ocean ( XL 2 . 28 ). 
Budra is. implored not to bring on consumption, poiron, attd^Ia- 
- stial fire ( XL 2. 26 ). Bhava is the lord ( Ita ) of the heavens^ the 



^imm i Rudra-^iva ; His other names 

varth, and fills the whole atmosphere (XI. 2. 27). Bhara IS' address- 
ed as king: (Rajan), (XI. 2. 28). A wish is expressed that the arrows 
of Bhara, Sarva, and Rudra, who is Pasupati ( the lord of beasts ) 
mar he always propitious ( Sadasiva ), ( XI. 6. 9 ). davitr is called 
■Aryaman, Varuna, Rudra, and Mahadeva ( XIII. 4, 4 ); All the 
stars and the moon are under Rudra’s control ( XIII. 4. 28 ). The 
gods made Bhava the archer, the protector of the Vratyas, or out- 
oasts, in the intermediate ■’naoe of the eastern region, l^arva of the 
southern region, Pasupati of the western region, Ugra of the 
northern region, Rudra of the lower region, Mahadeva of the 
'upper region, and Isana of all the intermediate regions (XV. 5.1-7). 

§ 81. In 1§B. ( VI. 1 . 3. 7 ) and KB. ( 6. 1. 9 ), Rudra is mentioned 
as the son of Usas ; and, after he was born, Prajapati gave him, as 
he grew up, eight names, seven of which are the same as those 
given above from the AV.and the eighth is A9ani,or the thunder- 
bolt. It would be seen that the AV. regards the seven as different 
though allied gods, though once Rudra is identified with 
Pasupati. As in the case of the sun-god, the several ways pf 
looking at him gave rise to the conception of several sun-deities 
such as Savitr, SQrya, Mitra, Pusan, etc., so the same terrible and 
destructive agency in nature, with its benignant and gracious 
counterpart, looked at from different points of view, gave rise to 
the belief in the seven different gods mentioned in the AV. They 
' are all regarded as the names of one god in the SB. and KB., and 
an eighth name is introduced. Of these eight names, four-Rudra, 
Sarva, Ugra and Asani, are indicative of the destructive energy, 
and the other four, viz., Bhava, Pasupati, Mahadeva or Mah&n 
devah, and Isftna, of its beginant counterpart. 

It will have been observed that the AV. brings in a 
new element, that of poisons, which the terrific god was 
believed to send forth and of his shafts being unfafliiig 
-and unavoidable by gods and men. On the other, or the 
benignant side, Bhava is represented to be a shining king 
. (’Rftjan). Rudra is the lord of all creatures. His range is far 
; and wide. He controls the stars and the moon. He reigns in the 
. sky and tihe middle regions. He is in fire and water, in plafits 
- and herbs, and in all beings; and he is the protector of VrAtyns 
in all quarters ; and be is pre-eminently the ibler ( It&na ).' 
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Thus the terrible and the destructive God became, when be wns 
propitiated by. men in a variety of ways, a benignant God and 
attained to the whole majesty of the godhead by the time of the 
YV, and AY., and it is on this majestic form of the god that the 
theosophic speculations of SU., which we will notice further on, 
are based. 

§ 82. But. the darker side of the natire of this god was never 
forgotten. A sacrifice called Sulagava is mentioned in most of 
the Grhyasutras* A bull is sacrificed to Budra to appease him 
( AG. IV. 9 ). The rite should be performed beyond the limits 
of a village, and its remains should not be brought into it, which 
rule sufficiently indicates the inauspicious character of the rite. 
The VapS, or omentum, should be sacrificsd to Rudra by uttering 
twelve names, seven of which are the same as the first three in the 
first group given above, and the four in the second group. Atani 
is omitted, and we have the following five additional names, 
Kara, Mrda, Siva, Bhima, and Saihkara. Or the Yapa may be 
thrown into the fire by uttering six specific names only or the 
single name Budra. This Sulagava sacrifice should be i>erformed 
in a cow-shed when a cattle disease has to be averted. In FG. 
(in. 8) the names uttered in throwing the oblations are the 
wives, IndrSnl, RudrSnl, SarvSnl, and Bhavani, HG. ( II. 3. 8 ) 
has the same deities as the eight above-mentioned, Bhima being 
substituted for Asani *, and oblations are given to the wife of each 
by repeating the formula “ Bbavasya devasya patnyai sv&h& ” (to 
the wife of God Bhava ) etc., and not by uttering their proper 
names. 

Directions are given in PG. ( IIL 15 ) to render obeisance to 
Budra and pray for safe conduct when traversing a path, coming 
to a place where four roads meet, crossing a river, getting into a 
ferry-boat, entering a forest, ascending a mountain, passing by a 
. osmetery or by a cow-shed and such other places. Similarly HG. 
( 1. 5. 16 ) directs that a traveller should adore Rudra by.repeating 
the sbecifio formula given by him, when he comes to the crossing 
of four roads or to a heap of cattle-dung, when serpents creep, 
and erhen he is overtaken by tornado, or is entering a river, or 
oomei..to a variegated scene, sacrificial site or an old large tre&. 
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It will thus be seen that, in the time of the Grhyasutras, Rudra 
was still a terrible god, who had to be appeased. He was the god 
that held sway over regions away from home, over fields, wilder- 
nesses, cemeteries, mountains, old trees and rivers. Whenever 
a man came to anything which inspired awe and terror, Rudra 
was the god thought of and prayed to protect. Herein lies the 
reason which rendered him in later times the omnipresent 
supreme lord of the universe to the exclusion of all other Vedic 
gods except Visnu. Many are the occasions in the life of maui 
which excite fear ; there are epidemic and other diseases, poisons, 
serpents, storms, thunderbolts and wild and awful scenes, and 
consequently, the god who brings on these occasions, and protects 
when appeased, will he thought of oftener than other goda Th* 
lovableness of the works of God, his greatness and majesty and 
his mysterious nature, are also matters which strike the mind of 
man ; and these appear to have operated in bringing Visnu into 
prominence. 

What contributed to the formation of Vaisnavism were the 
appearances and occurrences which excited love, admiration and 
a spirit of worship ; while in Rudra-Saivism the sentiment of 
fear is at the bottom, howsoever concealed it may have become in 
certain developments of it, and this sentiment it is that has 
worked itself out in the formation of various Rudr«'b'»iva systems 
of later times. In the monotheistic religions of other countries 
the same god is feared and loved ; in India the god that is loved 
in Visnu-NSriyana-Vasudeva-Krsna, while the god that is feared 
is Rudra-Siva. 

III. Svetasvatara and mharvaairas Upantoads. 

§ 83. Before we proceed to the consideration of the Rodra^ 
!§iva sects, we must devote some time to the consideration 
of a religio-philosophic treatise which represents the farthest 
point in the development of the idea of Rudra-Siva as a 
god worshipped by the Indian itryas generally. This is the 
Svet&svatara-Upanisad. It does not appear to be composed id 
a sectarian spirit. The elevated notions about the nature of God 
and his relations to man and the world, which had been reached 
in the time of the early Upanisads, have been disentangled from 
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their connection with the impersonal Brahman and transferred to 
the. God -who had at the time when the Upanisads were written, 
acquired a living and active personality in the minds of the people. 
This god was Budra-Siva, who, as we have seen, had by the time 
of AV. attained to the dignity of the supreme god. 

* After the preliminaries, the doctrinal points that occur 
id the first chapter are these: that there are three unborn 
elements in the world ; of these the all-knowing and the 
ignorant, the ruler and the ruled, are two, and there is 
a third which has in itself materials of enjoyment and 
suffering (9). Brahman is of three kinds, viz., the sufferer or 
enjoyer, what is enjoyed or suffered, and the dispenser or mover. 
There is nothing further to be known (13). Pradh&na is change- 
able, the immortal is unchangeable ; Hara, the one lord, rules over 
the chaiigeable and the soul. By meditating on him, by devoting 
dneself to him, by Realising him, the whole ignorance is dispelled 
(10). By making one’s body the lower block of wood, the syllable 
*’ Om ” the-upper, and by the act of meditation, which is (like) the 
rubbing of the two blocks against each other, one should perceive 
the hidden god (14). One finds that soul in oneself who seeks him 
by means of truth and erertion, as oil in seeds, butter in curds, or 
water in a spring (15). 

The three elements mentioned in 9 and 12 are adopted by 
R&in&nuja In his system, and these texts are quoted by writers of 
that school. What is set forth in the tenth is similar to that 
which occurs in the sixteenth and serenteeth verses of chap. 15 
of the BhG. 

In the second chapter there is first of all a short mention of the 
Yoga processes, whicKlead to the perception of the supreme soul 
^nd the purity of the self. When by the purified nature of the 
individual self, as by a lamp, is known the nature of Brahman, or 
the god who is unborn, unchangeable, pure in every way, one. is 
free firom all bondage (15), The chapter closes with the ver^e 
|vhiqh we have- noticed as occurring in the AV. 

In the third chapteir', we have in the beginning a stanza which 
Bets forth'that those become immortal who know him who possess'^ 
tog a net,'^ rules by his ruling powers, 'rules over all the worlds bf 
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his ruling powers, who a’ one is the cause of production and 
growth (1). There is only one Rudra— and they do not recognise 
another— who rules these worlds by his ruling powers, who is the 
iiunost soul of all men, who contracts everything on the final day, 
and, creating all beings, protects them (2). He has his eyes every- 
where, his face everywhere, as inRV X.8i. 3 (3). May Rudra, the 
cause of the production and growth of the gods, the lord of the uni- 
verse, the great prophet, and who formerly created Iliranyagarbha, 
endow us with a holy will (4;. Then follow two verses from the 
Satarudriya, praying Rudra to look at the singer with his giacious 
countenance and not to do harm to men, etc. (5, 6). Knowing the 
lord (Isa), who is the highest Brahman and the greatest of all, who 
dwells in the inside of all beings whatever theu form, and who 
encompasses the whole universe, men become immortal (7h Then 
follow similar verses expressive of the attributes of the supreme 

God and prescribing a knowledge of him as the door to immor- 
tality. 

A. .nd . h.H in thi. ohapter 

occurs vrord for «ord In the lliirtwoth chap. o( the BhO It aleo 
ren remark that the proper name, of the enpreme be.n« tha. 

Tanrifi Tsft and Siva; and the epithet Bliagavat, that is 

occur are Isanarisft. and Mva, In verse 20. which 

used also, deserves notice (11,1 2, lb, i ^ m ^ 

.Also in the MU., there is Isam for Atmanah w. o is mui- 
occurs also Upanisad which we have noticed. 

cative of the peculiarity ot tins upam. 

There are two verses from the Purusasukta ( RV. X. JO ). 

The fourth chapter opens with the expression of the desire that 

1 , being without form, creates many tornis with a 

he who, himself g beginning 

certain purpose. - .uh a holy will. Then 

the universe exis 8, supreme soul with fire, sun, wind, 

follows the identefication of -this sup^ 

moon and ® J ° ^ lying down with the female goat and 

metephorofoneml ^ ^ 

Ld th. dcBv^i«;^_ 


1 Ante. P. 31- IN.B.U.l 

*0 I B. O. Bhttndarkar’8 Works, Vol. TV. 1 
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We have next the verse about two birds, the friends and 
companions of each other, resting on the same tree) one eating 
the fruit of that tree, and the other simply looking on without 
eating, which occurs in the RV. ( I. 164. 20 ) and in the MU. ( III. 
1. 1 ). The next verse about the weak soul being deluded and in 
grief and being delivered from his sorrows when he sees the other 
soul, who is the ruler ( Isa ), occurs in the MU. also ( III. 1. 2 ) 
but not in the RV. 

After two verses there is another, in which MSyS is called Prakrti 
and he who uses this Maya is called Mahesvara ( 10 ). Mahesvara 
is a name of Siva. Having known the boon-giver, Isana, who 
presides over every productive organ anji in whom and from 
whom are all things, one attains eternal peace or serenity (11). 
Then there is a repetition ^ere of a ver.se in the previous chapter 
( III. 4 ), with an unimportant difference of reading ( 12 ). Then 
occurs the second part of the ver.se in RV., which represents Hiran- 
yagarbha to be the lord of two-footed and four-footed animals 
( X. 121. 3 ), the first part of the latter being paraphrased here (13). 
This verse was probably suggested by the occurrence of the name 
of Hiranygarbha in the previous verse. 

Having known Siva ( the auspicious ), who is minuter 
than the minute, the creator of the universe, of many 
forms, and who alone encompasses the universe in this 
medley of the world, one attains eternal peace (14). That 
same lord of the universe concealed in all objects is the pro- 
tector of the world in time. Devoting themselves to him and 
knowing him thus, the Brahmarsis and the deities out away the 
nooses of death ( 15 ). Knowing Siva, concealed in all beings, 
who is as subtle as the essence of milk, other than the butter, 
knowing the god who.alone encompasses the universe, one is free 
from all nooses (16). This god— this groat soul— whose work is the 
universe always dwells in the hearts of men. He is determined 
by the heart, the iutelligence, and internal consciousness ; those 
who know this become immortal (17). 

When there was simple darkness and no day or light, no 
entity or non-entity, Siva alone existed. He was the one un- 
changeable thing, and he was the bright light of the sun, 
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and. from him sprang all intelligence (18). Here iippears an 
idea similar to that expressed in RV. X. 129. JNo one can seize 
him above, transversely or In the middle. There is not another 
like him. Great is his glory (19). His form is invisible. Nobody 
sees him with the eye. Those .vho see him, dwelling in the heart, 
by the heart and the internal consciousness, become immortal v20). 
This verse is the same as in KU. (VI 9), excepting in the third 
line, which there is the same s the third line of v. 17 above. The 
chapter ends with two verses containing a prayer to Rudra to 
protect, the latter of which is the same as RV. 1. 1 i4. 8. 

In the first verse of the fifth chapter are mentioned two inde- 
structible beings, Brahman and the other, who are endless, in 
whom there lie, unobserved, knowledge and ignorance. Ignorance 
is destructible, knowledge is indestructible ; and there is another 
who ruWs over knowledge and ignorancj (1). In the next verse 
is mentioned the birth of Ka; Ila and his being f'* I with knowledge 
by him who presides over every productive energy (2). Giving 
various forms to each group ( lit. net ), the god resolves everything 
into the original principle. Creating again the lords of beings, 
he, the great soul, the ruler, wields sovereignty over all (3), As 
the sun illuminates all quarters, upper and lower and transversal, 
BO also the god, the Bhagavat, presides over ilie natures of all 
productive energies (4). The original cause of the wc’ l l makes 
natural powers develop, and brings to a mature condition those 
who are capable of development. He presides over this universe 
and puts into operation all the qualities (5). That is concealed in 
Upanisads, which contain the secret of the Vedas. That origin of 
Brahman, Brahmadeva knows. All the ancient gods and Rsis, 
who knew that, being absorbed in it, became immortal (6). 

The Upanisad then proceeds to mention the individual soul, the 
lord of the vital airs, who performs actions and enjoys or suffers 
their fruit, possesses three qualities and follows three 'ways, and 
goes through a succession of births in consequence of his actions 
(7). He is as big as the ’thumb, bright like the sun, is conscious of 
himself, and wills, is as minute as the hundredth part of the 
hundredth part of the point of a hair, and is endless. In himself 
be is not a female nor a male nor sexless. This depends on the 
body assumed by Irm (8, 9, 10), He assumes many gross and 
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subtle forms in accordance with his qualities and th.e qualities of 
his actions and of the self. But he who effects their union, is 
another (13). Then follows averse similar to IV. 14 and the latter 
part of 16 (13). In the last verse Siva, the God, the creator and 
destroyer, is said to be knowable by BhS,va faith, love, or the 
pure heart (14). 

The sixth chapter appears to be a sort of resume of what 
precedes. Among other things it is stated that he who promotes 
virtue and dispels sin, should be known as existing in oneself 
(6) ; that the one God is concealed in all beings, is all-pervading, 
the internal soul of all beings, presiding over all actions, the 
support of all beings, the witness of all, the life-giver, absolute and 
without qualities (11) ; and that, knowing the pause which is to be 
understood by means of the Siihkhya and the Yoga, a man is free 
from all nooses (13). 

After this follows a verse to the effect : “ nor the sun 
nor the moon nor the stars nor lightning illuminate him 
( i. e., make him known ) ; when he shines, everything shines 
after him, and by his light all this is rendered visible, or is 
illuminated ” (14). This verse occurs in KU. (V. 15) and in MU. 
(II. 3. 10). The work ends with an expression of the author's self- 
surrender to the god, who shines forth in one’s own intelligence, 
who first created Brahmadeva, and who sent forth the Vedas-— 
the god who has no parts, who does not suffer change, who is all 
peace, has no defects and is unpolluted, the bridge for crossing 
over to immortality, and who is like fire that has burnt fuel 
( 18. 19 ). 

§ 84. From this short summary, it will be seen that this 
Upanisad contains verses from the Saihhit&s of the RV. and YV. 
and others, which must have been in a floating condition, and 
were appropriated by the Mundaka and Ea^a Upanisads as well 
as by this ; and a great many others, which have not been traced 
elsewhere, are original. All these contain truths idi>out the 
nature of God, the individual soul and the inanimate world and 
the relations between them. The way to redemption is meditation 
on the Supreme Soul, which way is characteristic of theUpanirad 
doctrine in general. Certain Yoga processes are prescribed to 
render this meditation effective, and the final result is a percep- 
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tion of the Supreme Soul as existing everywhere, and this percep- 
tion constitutes eternal bliss. 

This treatise contains the theism of the Upanisad period in its 
most mature form with a God distinctly personal at the centre. 
The attributes of the Supreme Soul are often given in very 
general terms, and he is referred to by the non-sectarian general 
name Deva, but as often that Deva is identified with Rudra, Siva, 
Itana and Mahesvara, ami his powers are spoken of as Isanls;but 
there is no indication whatever that these names have been given 
for the purpose of raising Rudra-^iva to the supreme godhead to 
the exclusion of another god. Names indicative of Rudra>Siva 
appear to have beer used, since he was invested with a persona- 
lity perceived and acknowledged by all. This Upanisad, there- 
fore, is not a sectarian treatise like others promulgated in later 
times, and is often quoted by SamkerSoarya, Ramanuja and other 
writers of the different schools, and not by those of one school 
only. 

It must have been composed before the BhG., since the latter 
contains, as already stated,' a verse and a half from it, and the 
nature of the religio-pbilosophic speculations contained in it, 
though essentially U 5 ->anisadic, make a nearer approach to the 
later Bhakti School than those of any of the olde- S-eatises of the 
class. The description of the godhead and of the final pure serenity 
are instinct with the glow of love and admiration, and the 
treatise ends with an expression of self-surrender to the god, 
who makes himself manifest in one’s- own intelligence. The 
SvetSsivatara-Upanisad, therefore, stands at the door of the Bhakti 
School, and pours its loving adoration on Rudra-Siva instead of 
on Vasudeva-Krsna, as the BhG. did in later times when 
the Bhakti doctrine was in full swing. VUsudeva-Krsna 
had a historic basis , and the circumstances which led to his 
being invested with the supreme godhead, occurred in later times, 
while in the age, in which the Svetasvatara-Upanisad was com- 
posed, Rudra-Siva was alone in the field as the supreme god, and 
the germs of Bhakti, or love, which manifested themselves at the 
time, were directed towards him ; but when Vssudeva-Kirsna alao 
came into the field, he appealed more to the hearts of men as the 


1 Ante, p. 31, and p. 153. ( N. B. U. ] 
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god who had come to dwell aoiongst them ; consequently the 
germs of Bhaktl speedily developed, and he became the object of 
the heightened feelings in preference to the other. 

Uma«I1aiinavati. 

§ 85. Up to the time at which we have arrived, we meet with 
no mention of the wife of Rudra or Siva, but in the Kena- 
Ujanisad, which is certainly one of the earlier Upanisads, the 
name of Uma occurs. She is called Haimavatl, or the daughter 
of Himavat, but she is not mentioned in the KnU. as the wife of 
Rudra or Siva, though in later times she was known to be so. 
The story is : — Brahman conquered the enemies of the gods for 
them, but the gods took credit to themselves for the Victory and were 
proud of their achievements. Agni, VSyu and Indra were sitting 
together, engaged in joyous conversation, when there appeared at 
some distance a spirit. Agni first went out to see what it was. 
The spirit asked him the nature and extent of his power and laid 
down a blade of grass, which it asked him to burn away. Agni was 
not able to do this and returned baffled. Then went Vayu, who 
also was not able to blow away the blade of grass ; afterwards 
went Indra, and at his approach the spirit disappeared, Indra 
was di^ppointed, but he saw a beautiful woman of the name of 
Uma-Halmavatl and asked her who the spirit was. She said it 
was Brahman. The story represents that condition of things, in 
which the old Vedic gods had lost their power or hold over men, 
and Brahman had come into prominence as the supreme spirit. 
Since it was Uma that disclosed the nature of the spirit, it may 
be understood that the Brahman mentioned was Rudra-Siva and 
Um& was his wife. It would thus appear that she had come to be 
BO regarded some time before the Upanisad was composed. 

§ 86. The AtharvaMras is another Upanisad appertaining to 
Rudra. It is a much later work as is shown even by the very 
variant texts before me, commented on by NSriyana and SamkarS- 
nanda. The gods, it is said, went to heaven and asked Rudra who 
he was. He said that he alone was, is, or will be, and nothing 
else. He is in all the quarters, he is Gr&yatrl, man, woman, etc., 
and thus a. number of things are mentioned with which he is 
identical. Then Rudra was invisible to them, and they raised 
their arms and praised him saying : “ He who is Rudra, is 
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Bhagavat, and who also is Brahmadeva, a bow to him**. In the 
similar sentences that follow, instead of Brahmadeva we have 
Visnu, Mahesvara, Uma, Skanda, Vinayaka, etc. The sun and 
the constellation are also included. Then Oihkara is mentioned, 
to which many epithets and epithets of epithets expressive of 
divine attributes are given, and lastly it is called the one Rudra 
who is Isana, Bhagavat, Mahesvara and Mahadeva, Then follow 
the etymologies oP the ^'"ithets or names. The only Rudra is 
called, because he alone creates and absorbs everything. He is 
called IsSna, because he rules by the powers called the Isanis. 
Then follow four or five verses from SU. with different readings 
in some cases. , 

The substance of what follows is thus given by SamkarS.- 
nanda. For the knowledge of Rudra one should use mode- 
rate food, devote himself to reading ( Sravana ), thinking . 
(Manana), etc., become a Paramahaiiisa or a single-minded 
devotee, and spend his time thus. One should undertake the 
Pasupata vow ( Vrata), wtiich is of the following nature. Greed 
and anger should be given up. Forgiveness should be realised. 
The muttering of Ora should be practised, and meditation resulting 
in Avagati, or perception, should be resorted to. The text, of 
which this is the explanation, may be geiiorally rendered thus ■ 
In the inside of the heart exists the subtle body, in which ther^ 
are anger, greed and forgivene.ss. Destroying greed, which is at 
the bottom of human motives, and concentrating the mind on 
Rudra, who is one and eternal, one should be moderate in eating 
and drinking Then follows a precept to besmear the body 
with ashes by repeating the words ; The ash is fire, the ash is 
water, the ash is earth, everything is ash, the ether is ash, the 
mind, the eyes and other senses are ash.^’ This is the Pasupata 
vow ( Vrata ), enjoined for the removal of the noose with which 
the Pa^u, or the individual soul, is tied. 

Here the besmearing of the body with ashes after repeating a 
formula, or Mantra, is prescribed as a vow for the devotees of 
Pasupati, or Rudra-Siva, calculated to effect a deliverance from 
' the trammels of life. The expression “ Pasupasavimoksana **, 
which means the loosening of the noose tied round the necks of 
beiiDgSi is a characteristic of the Pasupata sect. * This Upani^d 
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theroforo belongs to that sect. Before, however, we pass on to 
the consideration of this sect, we must cast a glance at the posi- 
tion which Rudra-Siva holds in the MahSbharata. 

IV. Rudra'^iva in the Mahabliarata and Linsa Worship. 

§ 87. At the beginning of the Bhismaparvan Krsna advisee 
Arjuna to make an obeisance to Durga before the commencement 
of the battle and pray for success. Arjuna does so after repeating 
a hymn in honour of Durga, containing the names of Uma, 
mother of Skanda, KatyayanI, Kaiall and a number of others. In 
the Vanaparvan Arjuna is represented to have gone to the 
Himalaya and practised austerities there. Some time after, Siva 
appears dressed like a Eirata, and a severe fight ensues between 
them. Arjuna is overpowered ih the end and lies on the ground 
exhausted. He then praises Siva, and, having made an altar of 
earth, puts flowers on it in the name of Sarhkara. These, however, 
appear as placed on the head of the Eirata, whereupon Arjuna 
makes him out as Siva the object of his adoration, and surrenders 
himself to him. Siva becomes pleased and offers him whatever 
he wishes. Arjuna asks for the weapon presided over by Pasupati 
(Pasupatastra), which possesses the power of destroying all formi- 
dable enemies (chaps. 38-40). 

In the Dronaparvan again, ( chaps. 80-81 ) the attainment 
of the Pasupatastra, which appears to be of another kind, 
consisting of a bow and arrow, by Arjuna, is mentioned. 
Arjuna and Ersna are spoken of as having gone to the 
Himalaya in a vision and seen Samkara at his dwelling. They 
bow their heads before him, sing a hymn in his praise, in which 
they call him the unborn, the creator of the universe, the un- 
changeable and utter the names which we have given as occurring 
in earlier works, and thus propitiating him ask for the Pasupata 
weapon. They are directed to a lake where the Astra bad been 
thrown. There they saw two venomous serpents, which, however, 
assumed at the time the forms of a bow and an arrow, and these 
Arjuna took away. 

In the Sauptikaparvan ( ohap. 7 ) Asvatthaman is mention- 
ed to have propitiated Samkara and obtained a sword from 
him- Siva himself enters into his body, and Aitvatthiman 
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carries havoc and destruction with the terrible sword in the camp 
of the Pandus, killing all their progeny, and even Dhrstadyumna, 
who had cut off the head of his father Drona. Yudhisthira asks 
Krsna how he was able to effect all this. Krsna says that b.e did 
it through the power of Sarhkara and relates another story about 
him, Brahmadeva once told Sarhkara not to create. Whereupon 
Sarhkara concealed himself under water for a long time. When, 
therefore, there was no creation for such a long period, Brahma- 
deva created another Prajaj*;tli, who brought inco existence a 
large number of beings. These beings, being atilicted with 
hunger, went to Prajapati to devour him. ile, being airaid, w^ent 
to Hiranyagarbha, who created two kinds of food for those beings 
and then they were quieted. After some time Muhadeva rose out 
of the water, and seeing that new beings had been created and 
were in a flourishing condition, he cut off his organ of generation 
as no more necessary, and it stuck into the ground. He then 
went away to perform austerities at the foot of the Munjavat 
mountain. 

There is a similar story about Mahadeva’s having ceased to 
Create and become a Yogin in the Vayu'Purapa ( chap. 10 ). 
Brahmadeva told Nllalohita (Mahadeva) to create, and bringing 
to mind his wife Satl, he created thousands of beings exactly like 
himself, who were immortal. Thereupon he slopped and rendered 
himself incapable of procreation. He then resorted ti oil those 
processes of the Yoga, which in the Purana is called the Tasupata- 
Yoga, 

In the Sauptikaparvan, Krsna continues the story of M ahadeva 
and tells Yudhisthira that when the gods created the rite of sacri- 
fice and assigned no oblation to Rudra, he was full of wrath and 
destroyed the sacrifice ; whereupon they assigned him a portion 
and the god was pleased. 

In the AnuSSsanaparvan (chap. 14), Krsna is introduced as 
recounting the glories of Mahadeva. He says, Jambavati, one of 
his wives, expressed a desire for as good a son as Rukinini, his 
chief consort, had. To procure such a son he had recourse to 
Mahadeva, through whose favour only his wishes could be ful- 
filled. He then went to the Himalaya, on which Siva lived. 
On the way he saw the hermitage of Upamanyu.^ Upamanyu 
%i I R. G, Bhandarkar’s works, Vol, IV. 1 
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enters into a long discourse on the beneficent deeds of Mahadeva. 
A list is given of persons, including many Daityas, who obtained 
their desired objects, such as sons, weapons, powers, etc., through 
the favour of Mahadeva, whom they had propitiated by rigid 
austere practices and other ways. One of these was Sskalya, to 
whom was granted the boon that he would be an author and 
would obtain immortal glory, and his son would be the composer 
of Sutras. The persons alluded to here must be the compiler of 
the RVS.. and the author of the Pada text. Upamanyu began to 
practise austerities to propitiate Siva at the instance of his 
mother, who, in describing the god’s power and beneficence, 
spoke of him as dancing nakedly and of his having the quarters 
for his clothing ( Digvasas ). In the course of his austerities, 
Mahadeva, to test Upamanyu’s devotion, appears before him in the 
form of Indra, and offers him many magnificent boons, which 
Upamanyu refuses, and declares that he would have boons from 
Saihkara alone, and that he would become a worm or a butterfly 
at the command of Sariikara, but did not desire even the 
sovereignty of the three worlds given by Indra. In the course of • 
his narrative, Upamanyu says that Mahadeva was the only god, 
whose organ of generation ( Linga ) is worshipped by men. He 
and Uma were the real creators of animals, as these bear the 
marks of the two, and not the discus or the conch-shell or marks 
of any other god. Eventually Siva and Uma appeared before 
Upamanyu, seated on a strong towering ox, attended on the one 
side by Brahmadeva seated on the swan, his vehicle, and on the 
other, by Narayana on Garuda with the conch-shell, lotus, etc., 
and conferred on him all the blessings he desired. At his 
instance Krsna also entered on a long course of austerities, at the 
end of which Mahadeva with Um& appeared before him in the 
same manner as they did to Upamanyu. The god conferred 
eight boons upon him, and his consort eight more ; besides she 
promised him sixteen thousand wives, and' altogether the number 
of boons ho obtained was twenty-four inclusive of the birth of 
such a son as he wanted. 

§ 88. The characteristics of Siva, or Mah&deva, as brought 
out by these accounts appear to be these. He was a powerful, 
wrathful an,d impetuous god, but generous and bountiful, and 
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sp&red nothing when lie was propitiated. Whenever a man con- 
ceived a desire for anything, ho was the god to be appealed to for 
its fulfilment. He lived on the Himalaya with his wife Um§, 
PSrvstl, or Durga, who had a number of other names such as 
Kali, Kar&ll, etc., and was attended by a number of beings called 
his Oanas or hosts. His vehicle was an or. He had, of course, 
all the attributes of the supreme godhead. He is represented as 
having betaken himself to the procpss of Yoga oi contemplation, 
when he had ceased to be creative. 

It will be seen that the object of worship in Saivism is the 
Linga, or phallus. We have found no trace of this characteristic 
in the earlier literature, so far as we have examined it\ and the 
first time we meet with it is in this passage from the Anusasana- 
parvan. We have had occasion in a previous section^ to remark 
that Rudra-Siva had a close connection with stragglers in the 
forest, with VrStyas, or those who were not incuded in the Aryan 
community, and with the wild tribe of the Nisadas, and also 
that the gods of these last were amalgamated with Rudra Rudra's 
partiality for serpents and his being the lord of spirits or Bbutas, 
were probably due to the influence of the serpent'-worship and the 
devilry of the savage tribes. 

There are two places in the BV., in one o( wl * Tndra is 
prayed to not to allow those whose god is Sisna, to cu.sturb the 
rites of the singers ( VII. 24. 5 ) ; and in another he is represented 
to have conquered the riches of a city after killing those whose 
god is Sisna. Here evidently those whose god was Sisna, or 
phallus, are meant as the enemies of the Vedic Ary as, who dis- 
turbed their holy rites. Notwithstanding all that is said about 
the matter, my own belief is that the persons here referred to were 
really some tribe of the aborigines of the country, who worshipped 
the phallus. Just then, as the Rudra-Siva cult borrowed several 
elements from the dwellers in forests and stragglers in places out 

1 I do not, however, deny the possibility that when the SU. in IV. 11 speaks 
of the god Msna as presiding over every Yoni, and in V. 2, of the lord as 
presiding over all forms and Yonis, an allusion to the physical fact of the 
Linga and Yonl connected together, may have been meant as typifying 
the philosophical doctrine of gods presiding over every creative cause. 

2 I Ante, p. 149 N, B. U. ) 
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of the way, so it may have borrowed this element of phallic 
worship from the barbarian tribes with whom the Aryas came in 
contact. This element, however, does not appear to have come 
in all at once, especially among the learned classes, whose beliefs 
are represented in the literature which we have examined. 

The Lihga worship had, it appears, not come into use at the time 
of Patanjali ; for, the instance he gives under P.V. 3.99, is that of an 
image or likeness ( Pratikrti ) of Siva as an object of worship, and 
not of any emblem of that god. It seems to have been unknown 
even in the time of Wema-Kadphises, for, on the reverse of his 
coins, there is a human figure of Siva with a trident in the hand ; 
and there is also an emblem, but it is Nandin or the bull, and 
not a Lihga or phallus. But this element must have crept in 
early enough among ordinary people, who were in closer com- 
munication with the uncivilised tribes, and gradually made its 
way to the higher classes, of whose creed it subsequently became 
an article. And it is this final stage of its adoption by the higher 
classes that is represented in Upamanyu's discourse in the Maha- 
bharata. 

From all that we have brought forward from the post-Saihhita 
literature, it will appear that Rudra-Siva was a deity whose 
worship was common to all Aryas, and who was not at first a 
sectarian god. As above remarked,^ he was in charge of the field 
before the Vaisnava or Vasudevic deities came in to contest his 
supremacy. The Grhyasutras, which, as we have seen, give 
directions as to the adoration of Budra under various oircum^ 
stances, cannot be considered as belonging to any Saiva sect. 
In the time of Patanjali, images of Siva, Skanda and Visfikha, 
made sometimes of precious metals, were kept for common wor- 
ship by certain religious persons who derived an income from 
them*. The images of Siva here alluded to cannot have been 
meant for the use of a particular sect. 


1 Ante, p. 157f. [ N. B. U. ) 

2 Soe his comment on P. V, 3. 99. 
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V« Origin and Diffusion of the ^iva Sects and the 
Several Glasses of Siva Worshippers. 

§ 89. A Sf>,iva sect i. , however, mentioned even by PataSjali. 
The members of it were known as Sivabhagavatas, or devotees of 
Siva, the Bhagavat. — Siva, we have seen, is called Bbagavat in 
AH. — A Sivabhagavate. “arried in his hand an iron lance at, an 
emblem of the deity he worshipped ( under P. V. i. 76 ). 

In the Narayanlya section of MBh., the Pasupata is mentioned 
as one of five schools of religious doctrines ( Santiparvan, chap. 
349, v. 64 ). Siva-Srlkantha, the consort of Uin5, the lord of 
spirits and the son of Brabmadeva, is represented to have revealed 
the tenets of that school ( ver.se 67 ). Whether this statement is 
to be understood in the sense that its founder was a human being, 
afterwards recognised as an incarnation o.’’ Siva, or whether it is 
a mere general statement like that contained in the BU. (II. 4. 10) 
that the pgveda, Yajurveda, etc., are the breath of this great 
being, meaning nothing more historically than that the system 
gradually came into existence, without any special individual 
being concerned with it, is a question somewhat difficult to answer 
definitely ; but there is evidence in the Puranas rnd Inscriptions, 
of the existence of a belief in favour of the first supposition. 

The Vayu-PurSna ( chap. 23 ) and the Lihga-PurSna ( chap 24) 
represent Mahesvara to have told Brahmadeva that when, at the 
time of Krsna-Dvaipayana during the twenty-eighth repetition of 
the Yugas, Vfisudeva, the best of Yadus, would bo born of 
Vasudeva, he would incarnate himself as a BrahmacSrin by the 
name of Lakulin after entering a dead body thrown into a ceme- 
tery; the place where this would occur, would be called KSyS- 
vatara or KSyavarohana, and he would have four pupils of the 
names of Kumka, Garga, Mitra and Kaurusya. These Pasupatas, 
with their bodies sprinkled with ashes, resorting to the Yoga of 
Mahesvara, would in the end go to the world of Rudra. 

Now, in an Inscription in the temple of Natha near that of 
Ekalingji, 14 mjiles to the north of Udaipur, Rajputana, it is 
stated that Siva became incarnate as a man with a club 
( Lakula ) in his hand, in the country of Bhrgukaccba, being pro- 
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pitiated by Bhrgu. Sages, Kusika and others, conversant with 
the P&Eiupata Yoga, and using ashes and wearing bark'dress and 
matted hair, are mentioned. 

There is another Inscription, usually called the Cintra 
Prasasti, which states that Siva became incarnate in the 
form of Bhattaraka SrI-Lakulisa, and dwelt at KSrohana in 
the Lata country. There appeared in bodily form four pupils 
of his of the names of Kusika, GSrgya, Kaurusa and Maitreya 
for the strict performance of the P&supata vows, and they became 
originators of four branches. The date of the first Inscription is 
Vikrama 1028, or 971 A. D., and the second was composed between 
A. D. 1274 and 1296. In another Inscription dated 943 A. D., 
found at Hemfivatl in the Sira Taluka, Mysore, Lakullsa is 
represented to have been born again as Muninatha Chilluka to 
preserve the memory of his name and doctrines'. 

Msdhava calls the Pasupata system that he explains in his 
Sarvadarsanasaihgraha, Nakullsa-P^supata, and quotes a few 
words from what appears to be a work attributed to him. 
From all this it appears that there lived a certain person, 
of the name of Lakulin ( the holder of a Lakuta, or Laguda, 
or Lakula, i. e., a club ) who founded a Pasupata system. Four 
schools sprang out of it, and their reputed founders, whether 
hdstorioal or legendary, were considered his pupils. Lakulin is 
(be same as Nakulin, and the fact that his rise has been represent- 
ed by the Puranas to be contemporaneous with Vasudeva-Krsna, 
points to the inference that traditionally the system was intended 
to take the same place in the Rudra-Siva cult that the PSficar&tra 
did in the Vasudeva-Krsna cult. We may, therefore, place the 
rise of the Pasupata school mentioned in the Narayanlya about a 
century after that of the ^afLcaratra system, i. e., about the second 
century B. C. 

§ 90. Before we proceed further, we will notice the extent of 
the diffusion of the creed. At the end of the commentary on the 
Vaisesikasutras, the author Prasastapada makes his obeisance to 
Kanada, the author of the Sutras, and characterises him as having 
composed the Vaisesikasastra after propitiating Mahesvara by the 


I See JBBBAS, Vol. XXII, pp. 151-153. 
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greatness of his Yoga ( meditation or concontraiion ), and Ae^ra 
( practice ). These two ways are common to both the Pasupata 
and Saiva systems, as will be seen hereafter, and Kanada, there- 
fore, may have been a follower of the Pasupata or Saiva system. 
Bharadvaja, the author of the Uddyota, oi a gloss on Vatsyayana’s 
NyayabhSsya, is called Pasupatacarya, or a teacher belonging to 
the Pasupata school, at the end of his work. 

Wema Kadphises, powerful prince of the Kusana race, 
who ruled over a large part of North wxcstern India about 
the middle of the third century A D., styles himself on the 
reverse of his coins a devotee of Mahesvaia or a member 
of the Mahesvara sect, and an imago of Nandin and 
another ol Siva with a trident in his hand occur on the obverse. 
VarShamihira in the latter part of the sixth century, lays down 
the rule that the priests to be employed for the installation of an 
image of Sarhbhu. should be Bralimanas besmearing their bodies 
with ashes. By these he means members of a Saiva sect, since, 
in the case of other gods, the names mentioned are those of the 
sects founded in the names of those gods. 

Haribhadra, an old Jaina author, speaks in his Saddarsana- 
samuccaya, of the schools of Gotama and Kanada as professing 
the Saiva faith. But his commentator Ganaratn?» (who flourished 
in the latter part of the fourteenth century)\ caii; the Vaise^rikfie 
P3,supatas and the other school Saivas. This last must be a mistake, 
since Bharadvaja of the Nyaya school is specifically spoken of 
as a Pasupatacarya, as we have seen. 

The Chinese traveller Hiuen-Tsiang in the middle of 
the seventh century mentions the Pasupatas twelve times 
in his book. In some places he says that there were 
temples of Mahesvara at which the Pasupatas worshipped ; 
in one or two temples, he says that they resided. And at Benares 
he found' about ten thousand sectaries who honoured Mahesvara, 
besmeared their bodies with ashes, went naked and tied their hair 
in knots. These and those who lived in temples must have been 
like the Bairagis, or ascetics, of modern times, who had given up 
the world ; but probably the others mentioned by him were ».he 


I lod. Ant. Vol. XI, pp. 255-256. 
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followers of the Pasupata faith who lived the ordinary life of 
householders. 

In the copper-plate charter of Nagavardhana, nephew of 
Pulakesin II of Maharastra, who ascended the throne in 610 A. D., 
and was living in 639 A. D., a grant is recorded of a village near 
Igatpuri in the Nasik District for the worship of the god Kapale- 
svara i. e., the lord of the wearers of garlands of skulls» and for the 
maintenance of the Mahavratins residing in the temple. It will 
hereafter be shown that the name Mahavratin, or observer of the 
great vow designated the Kapalikas or Kalamukhas. Thus there 
is evidence of the existence in the middle of the seventh century 
of the sect of Kapalikas in MaharastraJ 

In the Karhad grant of Krsna III of the Rastrakuta dynasty, 
the king mentions his having granted in Saka 880 (=958 A. D.), a 
village to Gaganasiva, the practiser of great austerities, who was 
fully versed in all the Sivasiddhantas and was the pupil of 
IsanaMva, who was an Acarya, or preceptor, and the head of the 
establishment at Yalkalesvara in Karahata. These holy men and 
their establishment seem to have belonged to the Saiva sect and 
not to the Pasupata. The evidence for the existence of Kalamukha 
and Saiva sects in Mysore, in the latter part of the twelfth century, 
will be given in the next section. 

Here it seems necessary to make another distinction. Bana in 
the Kadambarl represents Pasupatas with red clothing to have 
been among those who waited to see Tarapida’s minister Sukanasa 
at the door of his house for some private purposes of their own ; 
but in another place he represents Vilasavatl, the queen of Tara- 
plda, to have gone to the temple of Mahakala on the fourteenth 
( of the dark half of the month ) to worship the god. Bhavabhuti 
in the Malatimadhava ( Act III ) represents Malatl to have gone 
with her mother to the temple of Saihkara on the fourteenth of the 
dark half of the month. This fourteenth day still continues to be 
sacred to Siva when special worship is performed. Now VilSsavati 
and M&latl and her mother can hardly have been meant to be 
meml^rs of that sect, some followers of which with a red clothing 
were waiting at Sukanasa’s door. It, therefore, appears to be clear 
that all worshippers of Siva were not members of any of those 

I JBBRAS, VuU XIV. p. 
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Bcois th® fianaes of which have come down to us, ae observed in 
a previous section. 

Rudra-Mva had gradually from the earliest times grown to be 
a god commonly worshipped by the Indians, and he has continued 
to be their ordinary god to tb's day. The sects that subsequently arose 
were based upon specific methods of redemption, when religious 
and philosophic thought was advancing or perhaps declining, but 
the old god was resorted by ordinary people without reference 
to tiiem. And it must be remarked that those sects must have had 
a clerical or ascetic class as well as a class . of lay followers 
or householders— and probably in some cases at least Hiuen 
Tsiang means these last by his Pasupatas— end a class of ^iva 
religious men, as distinct from lay followers, existed in Karah&ta 
as we have noticed. 

There were thus three classes of Siva worshippers: — (1) 
clericals or ascetics, ( 2 ) their lay followers, and ( 3 ) ordinary 
people who had no particular connection with any sect. 
The poets Kalidasa, Subandhu, Bana, Sri-Har^, Bhatta-Nara- 
yana, Bhavabhuti and several others adore Siva at the beginning 
of their worka They may have been the lay followers of any of 
the sects, but, in all likelihood, they belong to the third class. For 
of these Subandhu, Bana and Bhatia-Nara.v 'ina invoke Hari or 
another form of Visnu at the same time, thus shov, that they 
were not exclusive adherents of one of the two gods. The many 
temples of Siva constructed by the early Calukyas and the 
Ras^rakutas, and the Kailasa and other cave temples at Ellora 
excavated by the latter, contain no indication of their being 
intended for a specific Saiva sect, and therefore they may bo 
regarded as pointing to the diffusion of the general worship of 
Siva in MahStSs^a from the seventh to the tenth century. 

VI. Names and Doctrines of the ^aiva Sects. 

§ 91. The older Saiva sects had and have a literature of their 
.own, the so called Agamas attributed to Siva himself, and a 
number of works by human authors. But the literature has not 
yet been published nor even discovered. I have, therefore, 
necessarily to resort to the stray notices about the sects and tbeir 

*8 I B. G. Bhandarkat’a works, V6l.IV. 1 
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doctrines, contained in works not written by the followers of 
the systems except in one case. With the more modern sects 
the case is different, their literature having recently become 
available. 

Samkara says that the Mahesvaras maintain that Pasupati 
has revealed five topics ( 6r. S. II. 2. 37 ). Thus the sects were 
known by the general name of Mahesvara, and Pasupati, or the 
god Siva, was believed to be their founder. B&m&nuja under 
the same Sutra, which, however, is numbered 35, speaks of the 
systems as the tenets of Patupati. Eetava EStmIrin calls the sects 
the followers of the “tenets of Pasupati.” Srlkantha-SivScarya calls 
them the “believers in the Agamas revealed by ParameSvara, or 
the great god”. The name Mahetvara is the old name as is evident 
from the fact that Wema-Eadphises, as noticed above, and 
several later princes, especially of the Valabhl dynasty, called 
themselves M&hesvaras. Hiuen Tsiang, too, as we have seen, 
mentions temples of Mahesvara, at which the P&Supatas wor- 
shipped. It also follows that all these sects were at the same 
time known by the name of Pasupata sects ; and the founder of 
them all was believed to be the god Pasupati. 

The same conclusion is to be deduced from the Mysore 
Inscriptions that have been published, the only difference being 
that the original teacher is called Lakulin or Lakullsa. In one 
Inscription dated 943 A. D., referred to above, it is stated that 
Lakullta, being afraid that his name and doctrines would be 
forgotten, became incarnate as MuninStha Cilluka.' This 
appears to be a general name applicable to all systema In 
another dated 1078 A. D. one ascetic is called an ornament to the 
L&kula school and another is spoken of as “ a hand toL&kula”*. 
This appears to be the general name and does not point to a 
specific sect. In a third dated 1103 A. D. Someirvara-Sfiri is 
spoken of as having caused the L&kula doctrine ( SiddhSnta ) to 
bloom. He is called a Naiyayika and Vsisesika'. This shc^vs 


1-Ep. Cam. Vol. XII, p. 93 ( Translation ). 

S Ep> Cam, Vol. VII, Sifcarpnr Tslu4 No. lOT, 
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that he belonged to the specific Ps^upata sect. In a fourth 
dated 1177 A. D. certain ascetics are called upholders of the 
L&kuUgamasaniaya, i. e., the system based upon a work of 
Lakulin, and adherents of Kalfimukhas** Here evidently the 
‘K&Umukhas are called Lakulas, which is the same as Pasupatas. 
The names of the ascetics mentioned in this Inscription end in 
the word sakti and jlya, wbu h appear to be characteristic of the 
K&llmukha sect. In a fifth dated 1183 A. D. is noticed a grant 
to NfigaMva-Pandita, who is called an upholder of the Lakula 
system, and the names of his preceptors in the tw o preceding 
generations end in the suflSx siva. Nagasiva U praised for emi- 
nence in Agama and in Sivatattva^ From the ending suffix Mva 
in these names and the mention of a proficiency in Agama and 
in Sivatattva, it appears that NagaMva was a follower of the 
Saiva school and at the same time he was a Laknla, or PftSupata. 
A sixth dated 1199 A- D. notices a grant of land to Bammadeva, 
son of NUgarftsi, the promoter of the system based upon the work 
of Lakulin^ The suffix rasi is found in a great many names of 
the devotees of Siva. Whether it is a characteristic of a specific 
sect is not clear, but it appears that the bearers of it belong to 
the Pisupata, or the BTalamukhs school. In a seventh dated 1213 
A, D. a certain religious man is represented as the u^Jiolder of 
the system known by the name of Vagi-Lakula, i. e. the system 

1 Ep. Cam. Vol. VII, Ft. I, p. 64 ( Translation ). 

2 Bp. Cam. Vol. V, Ft. I, p. 135 ( Translation ). 

3 Ep. Caro. Vol, V, Arsikero Talnq No. 89. Another holy person of the 
name of NSga with the suffix rSsi instead of siva is mentioned in Tnsor. 
No. 69 Arsikere Taluq ( Ep. Cam. Vol. V, p. 137 ). A grant is therein 
recorded to Mffdhajiya, a disciple of NSgarS^i, who belonged to- the 
KSlSmukhas and was himself the disciple of Fadma^iva-Papdlta. Another 
N5garS4i is mentioned in Inscr. No. 48 ( Ibid.A The grantee in this case 
is KalyBpaiakti, disciple of Siva^aktideva, who was himself the disciple of 
NSgarH^i, “ bound to the KalSmukhas This NRgarS4i, or these two 
NSgarSlis, appear to me to be different from the Nlga^iva mentioned in 
the text. And the use ef the termination rS^i in his case, he being a 
KSlSmukha, and of the word 4akti in the case of two of the pupils, 
strengthens my supposition that these were characteristic of the K5l|- 
mukha sect, the former being applicable to the Ffi^upata also, 

4 Bp. Cam. Vol. V, Arsikerp Taluq No. 103, 
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•f tbe tearaed L&kulin’. Id an eigh& dated i28S A. IX tke 
gmntot is called a supporter of the new system of Lakulin*. Tto 
pdrhaps refers to the later school of Lihg&yatas. 

Thus it will be seen that Lskula was the general imne by 
which iiie l§aiva sects were called, and the speoiiio name K&1&* 
mukha is associated with the general name in one ease. This 
general name has for its basis the historical fact, noticed above, 
that a person of ihe name of Lakulin or Lakull^ founded a 
Saiva system corresponding to the Pahcarstra system, which i^e 
Vayu- and Lihga- PurSnas consider to be contemporaneous with 
it. The other general name Pasupata arose by dropping the name 
of the human individual Lakulin and substituting that of the 
god Patupati, whose incarnation he was believed to be, as is 
dbne in the texts of the MBh. quoted abova But that the ^iva 
system had a human founder is confirmed by the fact that the 
name of his work, the Pafioadhyayl, or Pafioarthavidya, has been 
handed down, as will be shown immediately below, and probably 
the work is extant, even if it has not yet been discovered, as Ma- 
dhava mentions a gloss on the perpetual commentary ( Bhs^a ) 
on it, which also will be noticed below. The conclusion therefore 
appears to be that a certain historical person was the founder of 
the main Saiva system which was the same as that explained by 
M&dhava as Nakullsa-Pasupota, and that three other systems arose 
dut of it in later times. 

Tho commentators of Sathkara state that there were four of 
these schools bearing the names of Saiva, Pasupata, E&rukasid* 
dfaantin and KSpilika. Vicaspati, however, calls the third 
E&rupikasiddhantin. Bamanuja and Ketava Eatmirin mention 
jthe same four schools, but call Earukasiddhantin by the name of 
Ealamukha. The word Earuka is probably a corruption of 
Eaurusya, the name of the third of the four ( according to the 
Puranas ) pupils of Lakullta, or this last name may be the Sanskri* 
tised form of the original Earuka^ A work of the imme of 

1 Ep, C&rn. Vol. V, Araikere Tsiuq No. 46. 

. rS Ep. Caro. Vol. XII, p. 45 ( Translation ). 

3 These four sohoola are mentioned in the VSyaviyasaifahiiS of the ^i^a- 
Purapa (It. 24, 177). The ^aiva school, however, is called SiddhSntamXrgs 
and the KSlSmukbas are called Hahlvratadharas* 
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Pftficadhyayl, dealing with the five topics alluded t® abov* and 
attributed to Pasupati, is mentioned by S^etava K-fiAmlrijiianfl is 
quoted by RSmSnanda on Kaslkhanda'. .This most be the same 
work as that which is qutlied from by M&dhavaiii the section on 
Nakullsa-Pft&upata and attributed by him to Nakullta or Itfokullta* 

VII* The Pasupata System* 

§ 93, The five topics mentioned by i^amkara and explained by 
his commentators are these (1) Karya, or eflPect, which isHahat 
and the rest produced from Pradhana* ( 2 ) KSrana, or the cause 
which is Isvara or Mahesvara and alsoPradh&na ; (3) Toga, which 
is absorption in meditation or the niuttering of the syllable t)rh, 
contemplation, concentration, etc.j (4) Vidhi, bathing ( in ashes ) 
at the three points of time, i. e„ the beginning, the middle antt 
the end of the day, and the rest up to GudhacaryS, i. e. incognito 
movement ; (5) Duhkhanfca, which is final deliverance. This is 
amplified by Madhava in the section on the PSsupata sect. 

I. Effect (Karya) is that which is not independent. It is of . 
three kinds ? (1) cognition (Vidya), (2) organs (Kala), and ( 3 ) in* 
dividual soul (Pasu). Of these cognition is the property of the 
individual and is of two kinds: (1) external, and (2) internal. 
External cognition is of tw<i kinds: (1) distinct, a^''^ (2) indistindt. 
Distinct external cognition, which is educed by tiio instruments 
of knowledge, is called conceptual operation (Citta). For hy the 
conceptual operation every man reduces to definiteness the thing 

1 Seo Aufreoht's O^t. Cat. The Vayavlya Saiiibita (II, 24, 168.) alao laeoiioaa 
this work, which it characterises as the highest theosophy (VidyS^ of l^iva 
and gives PafioSrtha as its name, i. e, PaftcRffehavidyS. This ^PafiotSrtha ap- 
pears to be alluded to by Msdbava when tie refers bis reader to tke !Pa1Mr- 
tbabhS^yadipikS in his section on NakulI^a-PR^upatu. • In an loaarii^tiaii 
in the temple of Har^anRtb, which exists in the Sikar .principality of the 
Jaipur state, a person of the name of Vi^varnpa is mentioned as the teacher 
of the PafloSrtha-LSkuiSmnSya, i. e., the sacred book of Lakulin, oalleH 
PaficSrtha. The Inscriation is dated V, E. 1013= A, D. 957, so ’that there 
can be on question that the FSlupata system was attributed te A human 
author named Lakulin, the work composed by him beizxg caUad Fado^tba 

Ep. Ind. II. p. 122 ). 

The occurrence of the names of the schools and of this book ih the Purlt^a 
shows that its composition was later than the fouadetieh ef theniAm^, 
whioh. therefore, must be considered as owing nethtair ho 4t. 
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thM has boon spiUrehe&ded definitely or indefinitely by the aid of 
the light in the shape of the external object The . internal cogni- 
tion is of the nature of virtue or vice, which forms the objective 
of the individtial and determines for him the body of precepts he 
has tb follow. Organs are dependent on the cognitive individual 
and are themselves insensate. They are of two kinds : (1) effects, 
and (2) causes. The effected organs are of ten kinds; the five 
elements, earth and others, and the five qualities, colour and 
others. The organs, which are causes, are of thirteen kinds: the 
five senses, and the five organs of action, and the three internal 
organs, viz. intelligence, egoism and mind, the functions of which 
are the. determination of the will, the consciousness of the self, 
and the formation of a plan respectively. The individual (Fasu) 
is that which has individualism (Pasutva). It is of two kinds: 
(i) impure, and (2) pure. The impure individual is that which 
is connected with the body and the organs, while the pure one is 
unconnected with them. The details should be seen in the Fafioa- 
rthabh&?yadlpik& and other works. 

II. The cause (KSrana) is that which effects the destruction of 
the whole creation and its prosperity or promotion. Though it is 
one, still on account of its various properties and functions it 
hes many forms, such as lord (Fati), naturally powerful ( Sadya ), 
etc. To be the lord means to have the unbounded power of know- 
ing and acting. He is, therefore, the eternal ruler. To be a 
S&dya is to be possessed of supreme sovereignty, which is not 
incidental, but natural. 

III. Yoga is the connecting of the individual soul with god 
through the conceptual faculty (Citta). It is of two kinds, con- 
sisting in (1) action, and (2) cessation from action. The first 
consists in muttering syllables and formulas, meditation, etc. 
The second, or cessation from action, consists in mere feeling 
( Samvid ). 

IV. Vidhi, or process, is an operation which effects or brings 
about righteousness. It is of two kinds: (1) primary, and (2) 
secondary. The first, or primary, is conduct ( Cary& ) which in- 
duces righteousness directly. That conduct is of two kinds: (1) 
vows, and (2) means or doors. The vows consist in besmearing 
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the body with ashes and lying down in ashes, definite practices 
( Upahara ), muttering and oircumambulation. Thus has Nakullitt 
said: “ One should besprinkle one’s body at the three points of 
the day and lie down in ashes. ” The definite practices are six. 
These have been stated by the author of the Sutras to be laughing, 
singing, dancing, Hudukkara, prostration, and inaudible repeti- 
tion. With these he says one should worship. Laughing is 
the making of the sound ‘ hs. I hs. I hs ! ’ by the forcible stretch 
of the throat and tiie lips. Singing is the contemplation 
of the attributes of Mahesvara in accordance with the rules of 
the science of music. Dancing should be resorted to by con- 
tracting and stretching forth hands, feet, etc. and all other 
principal and subsidiary limbs accompanied by the representa- 
tion of feeling in accordance with the science of dancing and 
gesticulation. Hudukk&ra is a holy sound resembling that of an 
ox made by striking the tongue on the palate. Huduk is an 
imitative sound like the sacrificial Vasat, When there is a crowd 
of people, all this should be done so as not to be observed. 

The means, or doors, are these : (1) KrSthana, i. e. affecting to 
be asleep when one is awake ; (2) Spandana, which is the moving 
or the shaking of the limbs as if they were paralysed $ (3) 
Mandana, or the walking as if one’s legs and other limbs were 
disabled ; (4) SrhgSrana, which is showing onest-* co be in love 
by means of amorous gestures as if on seeing a beautiful young 
woman ; (5) Avitatkarana, which is doing a thing condemned by 
all as if one were devoid of the sense of discrimination Iwtween 
what should be done and what should be avoided ; (6) Avitad- 
bhSsana, which is speaking nonsensical and absurd things. 

Secondary processes are those which are intended to help the 
conduct (Carya), such as besmearing with ashes after worship, 
and to remove the sense of indecency or impropriety attaching 
itself to begging and eating the remnant of what others have 
eaten. For this purpose the author of the Sutras has laid down 
that one should besmear his body after the worship and wear the 
faded flowers and leaves which had been removed froxn the god 
and a Lihga ( the image of the phallus ). 

V, Duhkhftnta, or final deliverance, is of two kinda : (l) total 
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destn^tka of misery, and (2) an elersted eondition consisting 
in Um pQsaaraion of the power of knowing and acting. The 
power of knowing is of five kinds : (1) Darsana, or seeing all 
objeots whiidi are atomic, concealed or are at a distance, and 
lonohing fhom ; (2) Havana, cr the miraculous, hemring of all 
amtads ; Manana, or the miraculous knowing of all objects of 
thottgbt;<4) Vijnana, or the miraculous knowledge of all the 
seisBOes with ittiat of the treatises on them and the matter oon- 
taiaed in &eae last; and (5) Sarvajhatva, or the miraculous 
knowledge of the prinoiples ( of a science ), whether mentioned or 
nnmenidoned, sucoinct and detailed, with their divisions and 
poeullarities. The peculiarities of the present system are such 
as tiiesei In other systems the destruotion of misery is final 
dslivaranoe; in this system the attainment of the highest powers 
is ako to he added. With others, that which comes into existence 
-from non-existence is an effect ; here the effect is eternal such 
ai Padu, or tiie individual soul. In other systems the cause 
depends for its operation on a subordinate cause ; here the great 
lord aole independently.. With others, the fruit of the Yoga, or 
OOnoentratioB, is the attainment of an absolute condition ; here it 
is the attainment of the highest powers. With others Vidhi, or 
prooeu, ;kas for its fruit heaven and other places, from which 
there is g return to mortal life ; in this system the fruit is proxi- 
mity eto. ( to god ), from which there is no return. 

The power of acting, though one, is regarded as threefold : 

(1) Manojavftva, or the power of doing anything instantly; 

(2) E&marQpltva, or the power of assuming variety of shapes 
and forms or bodies and senses without an effort ; (3) Vikramapa- 
dhamnitva, or the possession of great power, even when the 
opwration of the senses is suspended. Thus then a man acquires 
iheM miiaouloue powers of knowledge and action at the end of a 
long oourse of conduct and discipline prescribed by the P&iupata 
eyetem. 

It will he seen how fantastic and wild the processes presorihed 
In this system for the attainment of the highest condition are. 
Pudra-Siva was the god of the open fields and wild and awful 
W^foiMNiaray from the habitations of men and wer^ipped by 
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aberrant or irregular people. This character did impress itself 
on the mode of worship for his propitiation, which was developed 
in later times. The SU. endeavoured to humanise Rudra-Siva ; 
but the wild and outlandish character of the god prevailed. We 
v^ill now proceed to the consideration of the Saiva system which • 
seems to have been established in later times. Here also M^idhava 
will be our main guide, since the many works that he quotes 
from are not available. 

YIII. The Saiva System. 

§ 93. There are three principles : (1) the lord ( Pati ), (2) the 
individual soul ( Pasu ), and (3) fetters ( Pasa ) ; and the whole 
system has four Padas. or parts, which are knowledge ( Vidyfi ), 
action ( Kriy a ), meditation ( Yoga ), and conduct, or discipline 
( CaryS. ). The first part contains an explanation of the nature 
of the individual soul ( Pasu ), fetters ( Pasa ), and god ( Tsvara ), 
and determines the importance of formulas ' Mantra ) and the 
lord presiding over the formulas ( Mantresvara ). This leads to 
initiation ( Diksa ), which is necessary for the acquisition of the 
highest object of life. The second part contains an explanation 
of the process of initiation { Diksavidhi ), which is of many forms 
and has many parts. The third part explains meditation, or con- 
centration,. along with its subsidiary processes. The fourth 
teaches discipline, or conduct, consisting in doing what is 
prescribed and avoiding what is proscribed. Without this Yoga 
is not possible. 

I. Now the lord ( Patl ) is Siva. Siva acts, being Impelled 
thereto by the deeds ( Karman) of souls, and produces things to 
be enjoyed or suffered and their means. The exercise 6f his 
creative power thus depends on the Karman of man. He does 
everything ; therefore, he is omniscient. God has not a body 
like that of an individual soul which has the fetters of taint and 
Karman, etc* ; but he has a body made up of powers, certain 
specific five formulas ( Mantras )' being imagined to be the 

i These five formulas, or Mantras, a/e contained in the T A. ( X, 43-47 ) and 
in the MahanSrSyan^ya ^Up. 17. The commentator considers these to 
refer to the five faces of ^iva, respectively. They are Sadyojata, VSma- 
.♦deva, Aghora,*Tatpuruea and Isaaa. They are also called forms of Siva. 
One of the Dfinas, or charitable gifts, mentioned by Hemfidri { 

23 t R. G. Bhandarkar’s Works. Vol. IV, \ 
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different parts of his body. These five are his powers and are also 
considered his different forms, and by these he does the five actions, 
which are creation, existence or protection, destruction, conceal- 
ment, and benefaction. The following four partake of the nature 
• of Siva : ( 1) formulas (Mantras), (2) the deity presiding over the 
formulas (Mantretvara), (3) the great god (Mahesivara), and (4) 
delivered souls (Mukta). 

II. The Pasu is the individual soul, who is atomic and known 
by the bame of Ksetrajfla ( self-conscious ) and others. It is 
eternal and all-pervading. It is not incapable of action nor is it 
one only, as is maintained by other schools of philosophy. When 
the fetters are removed, he becomes Siva, possessing eternal and 
boundless knowledge and power of action. The Muktas, or deli- 
vered ones, are ^ivas, who have so become by the favour of him 
who is eternally Mukta, and is a person with five formulas 
( Mantras ) for his body, i. e. he is identified with the god Siva 
himself. Though they become Sivas, they are not independent 
but depend upon the eternal god, Siva. Fatu is of three kinds : 
(1) Yijfian&kala, who has shaken off his connection with all the 
organs (Ealah)’ in consequence of the destruction of thd impres- 
sion of deeds done, by means of knowledge, meditation, asceticism, 
or by the enjoyment or suffering of the fruit (Bboga), and has 
simple taint (Mala). The second is Pralay§.kala, whose organs 
are destroyed by the dissolution of the world. He has both im- 
pression of deeds (Earman) and taints (Mala). The third is Sakala, 
who has all the three fetters, taint (Mala), impression of deeds 
(Earman), and material cause (May&). YijfiSn&kala is of two 
kinds : (1) one whose taint (Ealusa) has ended, and (2) another 
whoso taint (Ealusa) has not ended. The first are those, who, 
their taint (Ealusa) having ended, are elevated to the position of 
Yidyesvaras. The Yidyetvaras are eight and are as follows : 
(1) Ananta, or endless, (2) atomic, (3) the most excellent Siva, (4) 

Vol. I, pp. 789-798 Bibl. Ind. ) consists of five images made of gold or other 
metal fashioned in a particular manner of these five forms of l^iva. In 
giving each a certain verse has to be repeated. These five forms are 
ident’fied in a Baiva treatise with the earth, water, fire, wind an d ether, 
re.speotively, and they are considered as the creators of these elements in 
another, viz., Ylra-l^aiva-OintSmapi, Sholapur 1908 A. * 

1. See previous section. 
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the one-eyed, (5) the one Rudra, (6) he with the three forme, (7) 
Srlkontha, and (8) Sikha^din. Another author says that Siva in- 
veste the SamSptakalusa ( one whose taint has ended ) wi& 
Vidyesatva, which is of eis-ht kinds, and the AsamSptakalu^a (one 
whose taint has not ended) he raises to the dignity of fomulas 
(Mantras) which are seven crores. Pralayikala is also of two 
kinds, The first is one whose two fetters have matured (and about 
to be shaken off ), and the second is difforeut from him. The 
first attains Mokaa, and the second, entangled with Paryastaka, 
undergoes many births in accordance with his impressisn of deeds 
(Karman). The Puryasiaka is a subtle body, wich is composed of 
elements which are variously enumerated. Of those who have 
the Puryastaka, some, who are virtuous, are raised to Bhuvana* 
patitva by Mahesvara Ananta, Sakala is also of two kinds : (1) 
one whose taint (Kalusa) is matured, and (2) one whose taint 
(Ealusa) is not matured. The first is rais«. J to the dignity of 
Mantresvara of 118 Mantras, i. e. of so many kinds. Parames^vara, 
assuming the form of his preceptor by the process of initiation 
and the use of power calculated to counteract the matured taint, 
confers Moksa Those Anus or atomic souls, whose taint has not 
ripened (i. e. is not in a condition to be wiped away), are made to 
suffer or enjoy in accordance with their Earman. 

Ill, Pftsa (fetter) is of four kinds: (1) Mala, or taint (2) Karman, 
or the impression of deeds, (.3) Maya, or material cause, and (4) 
Rodhasakti, or obstructive power. Mala, or taint, is that which 
conceals the knowing and acting power of the soul and is like the 
husk enveloping a grain of rice. Earman is the impression of 
deeds done for the attainment of fruit. It is righteous or un- 
righteous. It is unbeginning, ever continuing in succesion in 
the manner of seed and its sprout. M&y& is that into which 
the whole creation resolves itself at the time of dissolution and 
from which it springs out at the time of recreation. The obstruc- 
tive power is the power of ^iva which, because it regulates the 
three other fetters and conceals the true nature of the soul, is itself 
called a fetter. It performs its function, because it is the principle 
of speech by means of which names are given to things and thus 

t^ir nature is determi ned.' ^ 

1, Sambbudeva’s B'aivasIddbSntadlpikB, Sbolapur 1909, 
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§ 94. This constitutes the first part of the system (VidySpida), 
the nature of the other three parts has been succinctly given 
above. A few details are these The second part (Kriy^LpSda) 
treats of the accomplishment of Mantra, the twilight adorations, 
worship, muttering of formulas (Japa), throwing oblations into 
the fire, occasional ceremonies for the attainment of eternal bliss, 
anointing of the preceptor and of the person entering on a course 
of action for final emancipation (SEdhaka), and one’s own initia* 
tory ceremonies necessary, to fit one for a wordly and for an 
eternal life. In the third, or the Yoga part are mentioned the 
thirty-six principles ; the deities presiding over them; the lords of 
the different worlds ; the individual soul ; the all-ruling soul; the 
power (Sakti): the direct perception of MSyE and MahamfiyS, 
which are the causes of the world; the attainment of the mira- 
culous powers, minuteness, lightness, etc. for those who concern 
themselves with the worldly element; the methods of the restraint 
of the breath, abstraction, meditation, concentration, and absorp- 
tion in thought (Samadhi); and the positions of the circles in the 
body beginning with the root-circle (MuladhEra, or navel). The 
fourth part treats of penances, a purificatory ceremony (Pavitrfi- 
ropana), the foundation, and the natures of Sivalinga, of the 
visible Linga of Uma and Mahesvara, and of the lord of Ganas, 
or groups, such as Skanda and Nandin, of the rosary used for the 
muttering of formulas, and the funeral Sraddhas. This last part 
appears to contain matters subsidiary to, and explanatory of, the 
actions enjoined in the second part. The proscribed actions men- 
tioned above are : (1) the eating of the residue of what is offered 
to another deity; (2) the vilification of (a) Siva, (b) of the devotees 
of Siva, (c) of the system of Siva and (d) of the practices enjoined 
in the Saiva system; (3) the enjoyment of things belonging to God; 
(4) the killing of animals. 

§ 95. The doctrines of the Saiva school are more moderate and 
rational than those of the FE^upata school. This last, as well as the 
two extreme schools to be mentioned next, are called AtimSrgika, 
or schools that are sway from the path or go astray, and are spoken 
ofby Sathbhudeva, quoted inthe above paragraph, as revealed by 
Budra. The Saiva schools he calls the SiddhEnta^Estrs, or the nue 


1. From the same work. 
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SSsira based upon the Mantras, and says that it was revealed by 
Siva. The Vayavlyasamhita also calls it the Siddhanta school. 

It will have been seen that both this and the Pasupata scheol 
are dualistic or pluralistio and maintain that the supreme and 
individual souls are distinct entities and the Pradhana the con- 
stituent cause of the material world. In the delivered condition 
the individual soul shak^^? off its ignorance and weakness nnd 
attains boundless knowledge and power of action according to 
the PaSupata doctrine, while the Saivas hold that he becomes 
6iva himself, i. e. attains perfect resemblance with the God Siva 
without, however, the power of creation. 

The Saiva school, that developed itself in later times, and is 
represented by Sambhudeva and Srikanthasivacarya, to be 
noticed hereafter, and supported also by texts in the V^yavlya- 
samhita, holds that Siva possesses or develons in himself a Sakti, 
or power, consisting of the rudiments of the individual fouI and 
the material world, and from this power the whole world is 
developed. This doctrine may, therefore, be called qualified 
spiritual monism like that of Bamanuja, in-as*mach as Siva 
characterised by the Sakti creates. This last is a tenet of the 
Lihgiyat school also. 

IX. Kdpala and Kalamukha Sects. 

§ 96. Rftmanuja tells us under II. 2. 35 or 36 that the KS-pft-* 
likas maintain that a man who knows the essence of the six 
marks ( Mudrika ) and who is skilful in their use, attains the 
highest bliss by concentrating his mind on the soul seated on the 
female organ. The six marks are (1) a necklace, (2) an ornament, 
(3) an ear-ornament, (4) a crest jewel, (5) ashes, and (6) the sacred 
thread ( Yajnopavlta ). He whose body bears these marks is free 
from transmigration. The Kalamukhas hold that the following 
are the means for the attainment of desires concerning this 
world and .the next (1) eating food in a skull ; (2) besmearing 
the body with the ashes of a dead body ; (3) eating the ashes ; (4) 
holding a club ; (5) keeping a pot of wine ; and (6) worshipping 
the god as seated therein. A bracelet of RudrSksa, one string rf 
matted hair on the head, a skull, besmearing the body with 
ashes, and such other things are mentioned in the Saiva 
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sftored books. They also maintain that people of other castes 
become Br&hmapas and attain to the highest order by the per< 
formanoe of certain rites. For it is said “ One becomes a 
Brfthmana immediately after the process of simple initiation, and 
a man becomes a holy saint by undertaking the vow of a Eapala”. 

In the §amkaradigvijaya ( chap. XV, vv. 1-28 ) M&dhava 
brings Samkara into contact with the ESp&likas at a place which, 
according to the commentator, was Ujjayinl. The preceptor of 
the sect came forward to meet Samkara His body was besmeared 
with the ashes taken from a burning-ground. He had a skull in 
his hand and also an iron lance. He said to Samkara ; “ The 
ashes on your body are all right'. But why dost thou carry an 
unholy potsherd instead of the holy skull ? Why dost thou not 
worship EapSlin who is Bhairava ? How will Bhairavabecome 
pleased unless he is worshipped by ths skulls red with the blood 
of men and with wine?" Then ensues a fight between Sudhanvan, 
the king, who accompanied Samkara in his wanderings and the 
ESpalikas. Samkara also pronounced a curse on them, and they 
were all killed. Then Erakaca, the leader of the Eap&likas, 
coming up to Samkara, filled the skull in his band with wine, 
drank half of it and left the other half and invoked Bhairava. 
Bhairava came up and Erakaca prayed to him to destroy his 
enemy ; but as Samkara was his own incarnation, he destroyed 
Erakaca himself and not ^thkara. In Anandagiri’s book the 
EapSlikas, whom Samkara meets at Ujjayinl, speak of Bhairava 
being the great god, who creates, destroys, etc. They profess to 
have their knowing power sharpened by drinking wine and 
eating a certain kind of food ( probably a disgusting substance ) 
and always being embraced by the power (Sakti) of Eapalin, i. e. 
Bhairava. Bhavabhuttin his MalatImSdhava gives Srisaila as 
the principal seat of the E&p§.likas. Miraculous powers of speedy 
movement attained by the practice of Yoga are attributed to 
them. The woman EapSlakundaU wears a garland of human 
skulls. She carries away M&latl, the heroine of the play, from 
the place where she was sleeping in her father’s palace in the 
dead of night and places her before the image of EarElS-Ca’mundS 

c 

1 Lines of ashes are borne on the body by ordinary Saivat also, and 

liaihkara’s .body was mariced with them. 
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near the cemetery to be killed and sacrificed to the goddess by 
her preceptor Aghoraghanta. 

It will be seen how horrible and demoniacal thic sect was. 
The fear which some of the phenomena of external nature inspire 
in the mind of man led to the Vedic conception of Rudra, and 
this has now culminated into the ideal image of the horrid god 
Bhairava with his wife CandikS wearing a garland of human 
skulls and requiring human sacrifices and offerings of wine for 
his propitiation. In the account just given there appears to be a 
confusion between the sects of Kapalikas and Ktlamukhaa From 
Ramanuja’s account the Kalamukhas appear t(^ be the most 
extreme sect ; and they are called Mahfivratadharas in the ^iva- 
Purana as noticed above, Mahavrata means the great vow, and 
the greatness of the vow consists in its extraordinary nature, 
such as eating food placed in a human skull, besmearing the body 
with the ashes of human carcasses and others vvLich are attributed 
to the Killamukhas by RUrnSnuja. Jagaddhara, the commentator 
on the Malatimadhava, however, explains KSpfilika'^rata by 
Mahavrata', and this explanation appears to be correct, since the 
ascetics dwelling in the temple of KSpSlesvara in the N&sik 
district are, as we have seen, called in the grant Mahftvratins, 
or the observers of the great vow. The account ■'f KSp&likas 
given above from other authorities looks like those of the most 
extreme sect Ordinarily, therefore, people do not seem to have 
made a sharp distinction between the Kapftlikas and the 
EaUmukhas. 

X. Kashmir ^ivism. 

8 87. It is a relief now to turn away from this ghastly picture 
of the wild aberrations of the human intellect and spirit to a 
system of Saivism more humane and rational. The Kashmir 
Slaivism has two branches, the SpandaSsstra and the Pratyabhi- 
jnasastra. The authorship of the first is attributed to Vasugupta 
and his pupil Kallata. The two principal works of the system 
are the Sivasutram or Sivasutrani and the Spandakarikis which 
are fifty-one verses only. The first are said to have been revealed 

1 Act t, p. 33, OB 1. 1S7 of my. second edition of the play. 
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to Vasugupta by Siva himself or by a Siddha, or perfected human 
being. They were.inscribed on a rock on the MahEdeva hill, and 
Vasugupta was directed to the rook by Siva. Another account is 
that they were revealed by the god in a dream, and another account 
still further confers the credit of the revelation on the prefected 
human being. These two last occurrences are said to have taken 
place on the MahEdeva hill. As to the second work, there are 
also varying traditions, one ascribing the authorship of the verses 
to Vasugupta and another to Kallata. A third tradition, however, 
that Kallata obtained the knowledge of the system from Vasu- 
gupta and composed the SpandakarikEs for the instruction of his 
pupils seems to contain the truth.’ What the meaning of tbe 
roundabout tradition about the Sivasutras which do not ascribe 
their authorship to Vasugupta directly is, it is difidcult to say ; 
perhaps the original work was the SpandakarikEs and the prose 
Sivasutras were composed in later times in the older or more, 
orthodox form, and as Vasugupta was probably too near the time 
when they were composed and as what he did was known to all, 
a miraculous origin was given to th^ new Sutras and Vasugupta 
was represented to have received them from others and not com- 
posed them himself. 

I .. • 

8 98. Kallata lived in the reign of Avantivarman®, 854 A. D., 
wherefore his Guru’s literary activity must be referred to the be- 
ginning of the ninth century. The followers of this school boldly 
deny the necessity of God’s having, a prompting cause, such as 
Karman, or a material cause, like the PradhEna, for the creation of 
the world. Neitherdo they admit that he is himself the material 
cause, as the VedEntasutras maintain, nor do they think that 
some principle of illusion, such as MEyE, generates appearances 
which are false. God is. according to them independent and 
creates merely by the force of his will all that comes - into exis* 
tence. He makes the world appear in himself, as if it were dis- 
tinct from: himself, though not so really, as houses or even towns 
appear a mirror, and is as unaffected by it as the mirror is by 

— j — -■■ 

1 thefte various traditions see thy Report on the Search for Sanskrit 
Manuscripts' during 1883-^ i, p. 7?f. Volume II of this Edition 189f* 

% Btthler, Report of a Tour made in Kiushmir^ p 78 
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the linages reflected in it. Neither does he exist only as realised 
in the world, which is the conclusion that follows from the 
doctrine that he is the material cause. In a verse attributed to 
Vasugupta an obeisance is made to Sulin, or Siva, who is repre- 
sented as portraying a picture of the world without a canvass 
and a collection of materials.* 

Another illustration that they give of creation without any 
material or prouiptiuK ause is that of a Yogin who creates 
objects by his mere will without any materials. God himself by 
his own wonder-working power appears in the form nf the many 
individual souls, and by means of another powei, brings into ex 
istence the state of things which goes to form wnat we call the 
wakeful and dreamy condition of our lifo.^' Thus according to 
this system the individual soul is identical with the supreme 
soul. But the former does not perceive this identity on account 
of his impurity. 

This impurity, or Mala, is of three kinds. When a soul forgets 
his own free and universal nature through ignorance, and believes 
himself to be imperfect, and regards things, such as the body, 
which are not himself, to be himself, and thus reduces himself to 
finiteness or subjects himself to limitations, the impurity is called 
Ariava (littleness). Then his remaining ia the body, which is 
prepared by the originator of things, called Maya, is another 
species of impurity known as Maylyn, or effected by Maya. And 
when undei the influence of the internal organ, cr the heart, the 
organs of action are set in motion, the impurity arising from it 
is called Karma, or resulting from action, such as that consisting 
in a man^s consciousness of having done a good or evil deed 
which is to lead to happiness or misery in the end."^ These several 
kinds of impurity are brought into action by Nacla, which is the 

1 SooMadhava's Sarvad.Tfsanasanigraha, PratyabhijnSdarsana. This verse 
is quoted in the Kavyapraksla, Chapter IV; and by other writers on 
AlaihkSras. 

2 See the first note on p. 80 of my Report for 1883-Si - [ Volume 11 of this 
Edition, p. 203n2 N, B. U, 1 

3 S'ivasiltravima ilm by Esemaraja under Satra T, 2 and 3, published b: the 
KS^mlra Government. 

24 ( B. G» Bhandc-rkar’s works, Vol* IV, j 
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female element constituting a primeval power (Sakti) of Siva 
and from which rises speech. 

Without speech the ideas which render a worldly life possible 
cannot stand, or assume a shape or form, and therefore the 
principle of speech is believed to be the origin of the Mala, or infl- 
purity, which leads to a worldly life. This power is associated 
with others which are personalised as Amba, Jyestha, Raudrl, 
Vims.' 

The impurity vanishes when by means of intense contempla- 
tion the vision of the highest being breaks in upon the mind of 
the devotee and absorbs all finite thought. When this condition 
becomes stable, the individual soul is free and becomes the 
supreme soul. The breaking in of the vision is called Bhairava, 
because it is his and is caused by him.* 

S 99. The founder of the Pratyabhijna school of Kasmira. 
Saivism was Somananda, the work written by whom is called 
Sivadrsti. But the principal treatise of the school was composed 
by his pupil Udayakara, and contain^ verses which are called 
Sutras. On these Sutras there are glosses and detailed explana- 
tions by Abhinavagupta, the pupil of the pupil of Somananda.^ 
Abhinavagupta wrote between 993 and 1015 A D.,* wherefore 
Somananda must be taken to have lived in the first quarter of the 
tenth century. 

The doctrines of the creation of the world and of the relations 
between the individual and . supreme souls set forth by this 
school are the same as those maintained by the preceding one. 
But the way of the perception of the identity is recognition 
according to this system. There is an Upanisad text*, from 
which it follows that every thing shines when He shines and 

1 Ibid. SCtra 4, and SpandapradIpikS, V. 42. These Several kinds of Mala and 
Nilda correspond to Ps4as, or fetters, viz., Mala, Karman. MSyS and 
Rodha^akti given by Madhava in the Saivadarsana. The word Mala stands 
here for the PSsa of that system and A^ava for its Mala. It is also called 
Acava hy Sambhudeva. 

2 j^ivasCtravitnarsin!. I. 5. 

, 3 BUhler, Report of a Tour made in ICasmIr; extract from Nos. 465-66, p. OLX. 
4Ibid. pp. 81-82. 

6 KU.5 15 i 6 U ; MU. 2, 2, 10. 
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that everything becomes perceptible by His light, and tlms our 
knovsTing power is the same as God’s and everything outside of us 
becomes an object of knowledge by hi^ illumining power. 
Capable of knowledge aud action as we are, we partake of the 
nature of God ; but there is no reason to. place a limit to this 
participation, and it must be understood that we are God him- 
self. But the joy and e^'^vation, characteristic of God, w^e are 
unconscious of in our present condition, and that is due to the 
fact that we do not recognise that we are God, tlioogh we are 
really so. Just as a maiden, stricken with lG\’'e for a youth 
whose excellences have been described to her, is not filled with 
raptures when she jS carried to him and looks upon him as an 
ordinary individual, but is overjoyed and devotes her whole 
soul to him when she is told that he is the man w^hcse excellences 
had so fascinated her, sc is it 'with the individual soul. The 
serene bliss of godly nature he does not feel, though he is him- 
self God, because he is not aware that those high attributes 
which belong to the divine pature exist in him. But when he is 
led to believe by his preceptor that he possesses them, i. e.^ when 
by his instructions he is enalded to recognise God in himself, 
then it is that the serene bliss dawns uoon him. The Spanda 
school mentions the dawning of the form or vis. v '^f Bhairava, 
or God, on the mind in the course of meditation and thereby the 
clearing away of the impurities as the way to the realisation of 
the identity with God, while this maintains that recognition of 
oneself as God is the way. 

According to Madhava, these two systems do not enjoin res- 
traint of the breath, concentration, and all that course of fantastic 
external and internal conduct or discipMne which the other 
schools prescribe as essential. These two schools apparently 
cut themselves off from the old traditional Saivism, which 
gradually developed itself into the ghastly Kapalism or K§>la- 
mukhism, and hence the epithet Pasupata or Lakula cannot be 
applied to them in any sen.se. A fresh revelation, therefore, was 
claimed for Vasugupta, though some of the doctrines of the more 
sober Saiva school were preserved in the Spanda system. 

XL The Virasaiva or Lingayat Sect. 

§ 100, The foundation of this sect is generally attributed to 
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Basava, who was the son of MSdiraja, a Brahmana supposed to 
be of the Aradhya sect. His story is given in the Basavapurana' 
published in 1905, at Poona. Prom this story it by no means 
follows that he founded the sect by settling its doctrines and 
founding what may be called a church. H e, howevei*, appears to 
be a strenuous supporter of the sect. In the beginning of the 
BasavapurSna, Narada is represented to have gone to Siva and told 
him that on earth there were devotees of Visnu, followers of the 
sacrificial religion, Jainas and Buddhists, but that there were no 
devotees of his. He mentions Visvesvararadhya, Panditaradhya, 
Ekorama, the great Yogin, and others as having flourished from 
time to time and established Sivabhakti, but there is none now. 
Siva thereupon told his Nandin to become incarnate on earth for 
the promotion of his religion and the furtherance of the cause of 
Vlrasaivas. 

From all this it does not appear that Basava was the origina- 
tor of the sect. He had predecessors, three of whom have just been 
named. His was a life of political turmoil. From his native 
place Bagevadi he went to Kalyana, when Vijjala or Vijjana, was 
reigning ( 1157 — 1167 A. D.). His maternal uncle Baladeva was 
the minister of the king, and he himself was raised to the position 
after his death. Basava’s sister, a beautiful woman, was married 
by the king. He was in charge of the king s treasury and spent 
large amounts in supporting and entertaining members of 
Lingayat mendicants, called Jangamas. The matter came to the 
notice of the king Vijjana, who gradually became completely 
alienated from him, and endeavoured to apprehend him. Basava 
fled away, and the king sent a few men in persuit. These were 
easily defeated by Basava, whereupon the king himself advanced 
with troops to punish him ; but Basava had collected a large 
. number of followers and succeeded in defeating him. The king 
was reconciled to Basava and brought him back to Kalyana, but 
there could be no true reconcilement, and after a time Basava 
caused the king to be assassinated. 


1 This book and a good many others appertaining to the LihgSyat sect have 
been published under the patronage of an inQuential and enlightened 
member of the sect, the late Mr. MallSppK VSrada of Sholapur* 




§ 101. There is a work entitled Vijjalarayaoarita by a Jaina, 
which also gives an accoiint of Basava and his relations with 
Vijjana. It is written from the point of view of an enemy 
of Basava, an^i iiientions Basava’s sister as having been given to 
the king as a mistress, which was perhaps true. But since the 
Llngayat account and the Jains account agree in the main 
particulars, they may be ccepted as historical'. Basava thus 
was a scheming politician and could hardly have been the prb- 
pounder of a new system of doctrines or the organiser of a new 
sect. Besides, in the many Lihgayat works now available, his 
name is not mentioned as the name of a teacher ol any articles of 
faith. What he did, tnerefore, appears to have been that he used his 


political influence to raise the fortunes of the Vlrasaiva sect, to bring 
it into prominence, and to disseminate the creed. There is another 
man who has been brought forward by Dr. Fleet, on the strength 
of certain Inscriptions, as the founder of the Lingayat sect and 
that is Ekanta, or Ekantada, Ramayya. An account of this per- 
son is also given in the second part of the Basavapurana, and 
this and that in the Inscriptions come to this that he was an 
enemy of the Jainas and wished to destroy their gods and shrines. 
He laid a wager with them that he would cut off his head and lay 
it at the feet of Siva, and if it should be restored t - him and re- 
placed on his shoulders as it was before, the Jainas should con- 
sent to throw down their idolg and profess a belief in SaiVsm. 

According to the Inscription, this was first done at Abliir at the 

place where it exists, and when Ramayya compelled the Jainas 

to destroy their idols, they went to KalySna and complained to 
King Vijjana, who thereupon summoned RSraayj a into his pre- 
sence and required him to explain why he did so, He offered to 

repeat the feat of cutting off his head and getting it hack again in 
the presence of the king. The Basavapurana represents Basava 
himself to have been present when Ramayya laid this wager. . Sq 
that beyond undermining the Jaina sect there is no evidence of 
Ramavya’s having built up the Vlrasaiva creed 

§ 102 In connection with DIksas, or initiatory ceremonies, as, 
for instance, that which one has to go jirough when one has t. 


1 For the LliigSyat account see the translation 
B B R A. S. Vol. VIIJ, or the Basavapur£ija 
for the iatter see Wilson’s Mackenzie Mss. 


of the BasavapurSpa, Journ. 
itself, printed at Poona, and 
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choose a Guru, or preceptor, it is necessary to place four metallic 
vessels full of water at the four cardinal points and one in the 
middle. This last belongs to the person to be consecrated as Guru 
or preceptor, who is supposed to represent an old Ac§.rya, or 
teacher, of the name of Vi^vSradhya, and the other four to four 
other priests chosen as having been Ijrought up in the schools of 
Bevapasiddha, Marulasiddha, Ekorama and Fanditaradhya and 
connected with certain Mathas, or establishments.' The same 
list is given in another treatise.* These five vessels are con> 
secrated to the five faces or forms of Siva, Sadyojata, etc. mention- 
ed in a former section.* The Acaryas, or teachers, named above 
are believed to have sprung from the five forms of Siva in this 
Kali age*. Others bearing other names, born in other ages of the 
world, are also mentioned, but with these we have nothing to do. 
Of these five teachers three at least are mentioned as having pre- 
ceded Basava in the passage quoted at the beginning of this 
section. 

If will thus appear that the Vlrasaiva, or Lihgayat, system 
came into existence before Basava. It is affiliated to the moderate 
or sober school of Saivas known by the name of Saivadarsana, or 
Siddh&ntadariiana as it is called by its follow.ers; and especially 
to the later form of it alluded to before.* But its technical terms, 
Sthala, Ahga, Lihga, etc. and its ideas are entirely different from 
those of that school as explained by Madhava and others. And 
these terms we do not meet with elsewhere, so that this was a 
modern school. When it originated, it is difficult to say. But it 
was clearly in a militant condition in the time of Basava. It 
must, therefore, have originated about a hundred years before. 
The names of two at least of the five teachers as given above end 
in the word Srftdhya, while in other books all the five have that 
epithet attached to their names.' This was the name of a sect 
allied to the Lingftyats. 

1 VivekaointSma^i PQrvabhSga, Sholapur 1909 A. D. pp. 230fif. 
t ViraiaivftoSrapradlpikS, Poona 1905 A. D., pp* 33-37. 

3 P. 177, note 1. 

4 PafioSoBryapafioamotpattiprakarapaf Bombay 1903 A. D.t p. 1. 

5 t 95. 

6 PaficScBryapalSoamotpattiprakarapa p. 35. 


Saivism: The Meaning of Sthala. l&l 

Of the five Aoaryas represented by the five metallic vessels, 
Mr. Brown’ does not mention the middle one and calls all the other 
four Aradhyas, so that all the five preceptors honoured at the time 
of initiation and other ceremonies belong to the Aradhya sect, 
which, according to Mr. Brown, was a sect of the Virasaiva creed. 
There has been a good deal of ill-feeling between the Ar&dhyas 
and the ordinary Lihgayats, and that appears to be due to the 
retention by the former of some Brahmapic rites, such as repeat- 
ing the holy Gayatrimantra and wearing the sacred thread. But 
the very name Aradhya, which means one to be adored or wor- 
shipped, shows that, before the contention between the two sects 
arose the Aradhyas enjoyed very great respect. 

. Taking all these circumstances into consideration, what appears 
to be the truth is that the Virasaiva creed was reduced to a shape 
by the Aradhyas, who must have been men of learning and holy 
living, and the subsequent reformers, such as Basava, gave it a 
decidedly uncompromising and anti-Brahmanical character. And 
thug these two sects of the Virasaiva faith came into existence, 
We will now give a short account of the doctrines of this school. 

§ 103. The One, JHighest, Brahman, characterised by existence 
(Sat), intelligence (Cit), and joy (Ananda), is the essence of 6iva 
(Sivatattva) and is called Sthala. Then are given explanations as 
to why it is called Sthala, two of them based upon an artificial 
etymology. In the supreme Brahman, or the essence of Siva, 
Mahat and other principles exist and are eventually resolved into 
it. In the first existence the universe, arising from Prakrti and 
Purusa, and to it it returns at the end; therefore it is callecL Sthala. 

( The first part stha signifies sthana, or standing, and the second 
part la signifies laya, or resolution.) That name is given to it 
also because it is the support of the whole moveable and immove- 
able world and holds all powers, all luminaries, and all souls. 
It is the resting place of all beings, of all worlds, and of all pos- 
sessions. It is the highest place to be attained by those who seek 
the highest happiness, and therefore it is called the One only and 
non-dualistic Sthala (position). 

By the agitation of its innate power (Sakti), that Sthala be- ’ 


it Madras journal of Literature and Seianoei Vol. XI, 
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comes divided into two: (1) Lingasthala, (2) Angasthala. Linga- 
sthala is Siva or Rudra and is to be worshipped or adored, while 
the Angasthala is the individual soul, the worshipper or adorer. 
Ito the same manner, the Sakti, or power, divides herself into two 
by her own will, one of the parts resorting to Siva and being 
called Kala, and the other resorting to the individual soul and 
being called Bhakti, or devotion. Sakti, or power, has got a certain 
susceptibility, which leads it to action and entanglement with the 
World, while Bhakti is free from that susceptibility and turns 
Sway from action and from the world and leads to final deli- 
verance, The Sakti, or power makes one an object of worship, 
while Bhakti makes one a worshipper ; therefore, the former 
exists in the Linga or Siva, and the latter in the Ahga or indivi- 
dual soul. Eventually, by this Bhakti, there is a union between 
the soul and Siva. ^ 

The Linga is Siva himself, and not a mere external emblem of 
him. The Ljhgasthala is divided into three : (1) Bhavalinga, (2) 
.Pr£nalihgai and (3) Istalihga. The first is without any parts 
( EaU ) and is to be perceived by faith. It is simple Sat 
( existence ), not conditioned by space or time, and is higher than 
,the highest. The second is to be apprehended by the mind and 
has parts and is without parts. The third has parts and is 
apprehensible by the eye. This confers all desired ( ista ) objects 
and removes afflictions ; or it receives its name because it is 
worshipped ( ista ) with care. The Pranalihga is the intelligence 
( Oit ) of the Supreme Soul, and Istalihga, the joy. The first is 
the highest principle, the second is the subtle form, and the third, 
the gross form. 

These three Lihgas, corresponding to the soul, the life and the 
gross form, and being characterised by use ( Prayoga ), formulas 
. ( Mantra ) and action ( Eriya ), form what are called Eala, Nada 
and Bindu. Each of these three is divided into two; the first 
into Mah&lihga and Prasadalihga, the second into Caralihga and 
Sivalihga, and the third into Gurulihga and Acftralihga. 
These six operated on by six kinds of Sakti, or power, give rise 
to the following six forms. (1) When the Siva essence is 
operated on by the power of intelligence ( Cit ), it forms the 
lHahilihga, the attributes of which are the absence of bittb,.and 
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death, freedom from taint, perfection, unity, subtlenciss, beinir 
higher than the highest, incorruptibility, unfathoninbleness, 
capability of being apprehended by faith and love, and idealistic 
( Caitanyarupa ). (2) When the Siva essence gets pernioateci 

with its highest power ( Parasakti ), then is produced a principle 
called Sadakhya^ which is light, eternal, indivisible, impercepti- 
ble to the senses, apprehensible by reason, indeslriictiblo, and the 
rudiment that develops : and that principle is called Prasadaiinga. 
(3) When the Siva essence is operated on by its primeval power 
( Adisakti ), Caralihga is produced, which is infinite and pervade« 
the internal and external world, which is fuil of light, is a 
Purusa ( a person ), and is higher than the Pradhana or Prakrti, 
and capable of being contemplated by the mind alone. (4) When 
permeated by the will power ( Iccha«akti ) it forms Sivalihga, 
which is a finite principle with a sense of egoism, possessed of 
knowledge and power ( Kala), having a ce! 'stial refulgence, with 
one face, and serene. (5) When permeaied with the power of 
knowledge ( Jnanasakti ) it forms a Gurulihga, which possesses 
agency, presides over every system or science that instructs, is 
full of light, a boundless ocean of joy, and dwells in human 
intelligence. (6) When influenced by the power of action 
( Kriyasakti ), it is called icaralihga, which i’^ the shape of 
action serves as the support for the existence of aii things, which 
is conceivable by the mind, and leads to a life of remmoiatipn. 

It will be seen that the original entity becomes divided into 
God and individual soul by its innate power, and the six forms 
of the first, that are mentioned, are the various ways of looking 
at God. The first form is the infinite Being considered in- 
dependently. The second is the form in which we conceive of 
him as developing or creating by its highest power. The third 
is the form In which he is conceived as distinct from the 
material world. The fourth is a bodily form, the body, how- 

1 TheSsdakhya is the product of the combination of the principle, the Siva 
essence, with the two of the five powers, Para and Adi. The SadSkhyas are 
five : (1) Sivasadakhya, which develops into Sadasiva ; (2) AmOrta, or not 
finite, which becomes Isa; (3) SamUrta, or finite, which results in Brahmesa; 
(4) Kartr, or agent, which becomes Isvara ; (5) Karman, or action, which 
• develops intoWana. The Sadakhya alluded to in the text must be Sadasiva. 

35 ( R. G« Bhandarkar's W’orks, Voh IV* ] 
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ever, not being made up of ordinary matter, but celestial like the 
body attributed to N&rfiyana, or Krsna, by the Vaisnavas. The 
fifth is the form in which he' instructs mankind. And the sixth 
involves the idea of his guiding the individual soul in his 
actions until he is delivered. In this form Siva is the Redeemer. 

Bhakti is the characteristic of the individual souls. It con- 
sists in a tendency towards Qod, and there are three stages in 
the progress of this tendency and, corresponding to these, there 
are three divisions of the Angasthala, or the subject of the indivi- 
dual soul. The first or highest division is called YogSnga, the 
second Bhog&nga, and the third TySginga. By the first, a man 
obtains happiness by his union with Siva ; by the second, he 
enjoys along with Siva ; and the last involves the abandonment 
of the world as transient or illusory, ^be first corresponds to the 
resolution into the cause and to the condition of sound sleep, the 
second to the subtle body and to dreamy sleep, and the third to 
the gross body and to the wakeful condition. Two varieties of 
each of these are distinguished. Cf the first, or Yogftnga, we 
have the two, Aikya and Sarana. The first consists in sharing 
the joys of Siva after one is convinced of the unreality of the 
whole world. This is called Samaras& Bhakti, in which God 
and the soul are united in blissful experience. The second is 
called Saranabhakti, in which one sees Linga, or God, in himself 
and everything else. It is a condition of joy for oneself. The 
second is also of two kinds: (1) Pr&nalingin and (2) Pras&din. The 
first consists in abandoning all regard for life, renunciation of 
egoism, and concentration of the whole mind upon the Linga, or 
God. The second is realised, when one resigns all the objects of 
one’s enjoyment to the Lings, or God, and serenity (PrasSda) is 
acquired. The divisions of the last are M&heSvsra and Bhakta. 
The first is one who has a firm belief in the existence of God, who 
goes through the whole discipline consisting in the observance of 
vows and restraints, which have Siva for their object, and truth, 
morality, cleanliness, etc. and a heroically rigid vow based upon 
a firm belief in the unity of the Libga, or God. A Bhakta is oni, 
who, turning his mind away from all objects by which it is at* 
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traotdd and practising devotion and rites, lives a life of indiffer- 
ence to the world.' 

This represents the progress of the soul from indifference to 
the world, which is the first step, through the intermediate stages, 
in a reverse order, to SSmarasya, or union in blissful experience 
with Siva, which is the highest condition. The goal thus pointed 
out does not involve a perfect identity between the supreme and 
individual souls, or the shaking off of individuality and becom- 
ing a simple soul unconscious of itself, which is the doctrine of 
the great non-dualistic school of Saihkara. 

The belief of the Vlrasaiva school that the original essence of 
Siva divided itself by its own innate power into Lihga or God, 
and Anga, or the individual soul, and under the influence of other 
powers the essence became the creator of the world, shows that the 
doctrine of that school is that the rudiment of the creation exists 
in God himself in the shape of bis power, but this power is not 
unreal. This doctrine, therefore, resembles that of BSm&nuja, but 
with the latter there is a real rudiment of the soul and of the ex- 
ternal world characterising God which afterwards develops, but 
with the Virasaivas there exists apoweronly in God which leads to 
creation: so that it is the power that characterises God according 
to the latter, while the rudiment is his oharacteri ^n according to 
the former. The LihgSyat school, therefore, is a school of quali- 
fied spiritual monism ( ViMstftdavaita ). It will also have been 
seen that the method of redemption taught by this school is 
that of Bhakti or love of God, and a course of moral and spiritual 
discipline up to the attainment of Samarasya with Siva. In this 
respect also it resembles BamAnuja's system. 

SrlkanthasivacArya, whose Bhasya on the Vedintasutras has 
long been before the public, holds the same view. Under L 4. 22, 
he states that the word Atman in the sense of the individual soul 
i s used to express the supreme soul in BU. (IV. 5. 6), because the 
latter is the internal controller of the former and is spoken of as 
Menticftl with everything in this sense. Under II. 2. 38, he states 
tW Siva as possessed of powers is the material cause of the wofld; 

1 The above ie an abstract of the matter contained in the AnubbavasUtra 
of Mayideva, Sholapur, 1909. 
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and in his comment on IV. 4. 3 — 4, he represents the delivered 
soul as similar to the Supreme Soul, that is, as having the attri- 
butes of the latter. And under IV. 4, 2, he speaks of the delivered 
soul as Samarasa, or united in blissful experience with the 
Supreme Soul. Thus Srikantha’s view appears to be identical 
v'ith that of tlie Vlrasaivas. Therefore unlike the four older 
schools (Pasupata and others), which are dualistio, these three 
Saiva schools hold a doctrine of qualified spiritual monism. 

§ 104 The highest class of Lingayats is composed of those who 
call themselves Lihgi-Brahmnas, the other castes or classes who 
wear the Linga being simply their followers. The Lingi-Brah- 
manas -consist of two main classes, the Acaryas and the Pancamas. 
The legendary account given of these is as follows. The Ac&ryas 
were originally five in number and sprang from the five faces, 
Sadyojata, etc., of Siva spoken of in a former section’. They are 
the same as those mentioned above as having a metallic vessel 
placed in their names on the occasion of any holy ceremony. 
From these five have sprung up all the priestly classes now 
existing. These five had five Gotras, viz. Vira, Nandin, Vrsabha, 
Bhrngin, and Skanda, who were originally persons almost as high 
as Siva himself. From the Isana face of Siva sprang a Ganesvara 
( leader of a group), who had five faces. From these five faces 
sprang five Paficamas, known by the names of MakhSri, EalSri, 
Purari, Smarari, and Vedari, which, the reader will remember, 
were the names of Siva himself given to him on account of certain 
deeds done by him. From these arose others who are called 
Upapaiicamas. Each Pancama has to connect himself with one 
of the five Acaryas as his Guru. The Gotra of the Guru is his 
Gotra, and there can be no marriage relation between the mem- 
bers of the same Gotra. These Paficamas have got Gotra, Pravara 
and Sakha of their own, and the Lingayats thus seem to have 
copied the Brahmanic system. The Paficamas are spoken of aa 
the true devotees of Siva®. . . 

According to the ordinary account the true Lingayats are 
divided into four classes : (1) Jangamas, or priests, (2) Sllavants, 

1 Ante.p. 177nUN. B. 0.1 

2 PaficSc5ryapancamotpattiprakara^^. 
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or pious, (3) Banjigs, or traders, and (4) PancamsSlis. The second 
and the third classes are based on the occupation or mode of life 
followed ; so that even hero, there are only the two classes men* 
tioned in the work referred to above. The members of the first or 
Acarya class are popularly called Jangamas. Of these there are 
some who are called Viraktas (passionless) and who devote them- 
selves to contemplation and other religions exercises and live a life 
of celibacy and asoetioi - n . They maintain a convent (Matha) 
and are adored by all people. 

One such convent, which might bo called the chief convent, is 
that which exists at Chitaldrug in the Mysore territory about a 
hundred miles from Dharwar. The head monk is held in deep 
reverence and exercises great influence over the followers of the 
sect. 

The second division of the class comprises those who follow a 
priestly occupation and conduct all cerereoi'Ies. They are married 
men and lead the life of householders. Ihey exercise religious 
control over the Pancamas and the folhwers of their sect. These 
priestly Jangamas are the representatives of one or other of the 
five principal establishments located in different parts of the 
country from the Himalaya to the Mysore province. Any knotty 
question concerning the sect is decided by the fin»l orders issued 
at one of these establishments. Besides the true Lingayats their is 
an affiliated classs and another composed of half Lihgayats. The 
Lihgayats abstain from, meat and drink. Their widows are 
allowed to marry. And women are not considered polluted and 
untouchable during the days of monthly sickness, as is the case 
among Brahmanic Hindus. 

§ 105 There is a Diksa ceremony among the Vlrasiaivtis corres- 
ponding to Upanayana among the Brahmanas. Instead of the 
GayatrlmaHtra of the latter, they have the Mantra ‘ Omnamafi 
Sivaya ’, and have to wear the Lingo, or emblem of Siva, in the 
place of Yaifiopavlta. On the occasion of the Dlks&, the Guru 
holds a Lihga in his left hand, worships it in the usual sixteen 
ways, and shows it to the disciple. Then placing it in the left 
hand of the disciple and enjoining him to look upon it as his Own 
soul and as the highest existing thing and so forth, he ties it 
^ound the neck of the disciple with a silken cloth by repeating a 
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Mantra used by the Br&hmanas in putting on the Yajilopavlta. 
This is called the LihgasvSyattadlks&. This ceremony is perform- 
ed in the case of girls also, and the women too have to wear the 
Lihga like men. The Lihga is generally put into a bc'X made of 
silver and suspended round the neck. The Ylrasaivas have to 
go through daily ceremonies similar to the twilight adorations of 
the Brahmanas, and the Mantra repeated on the occasion is that 
given above, as also the Siva-Gayatrl, the first two lines of 
which are the same as the Brahmanic GSyatrl, and the last is 
‘ Tan nah Sivah pracodayat 

In the marriage ceremony the Mantra to be repeated on the 
occasion of the taking hold of the hand of the bride is the same 
as among the Brahmanas, and in the ceremony of walking the 
seven steps together with the bride, the formulas repeated are 
the same as those used by Bgvedin Brahmanas. But in their 
marriage ceremony, they do not perform the rite of throwing 
parched rice into the fire as the Brahmanas do. The worship of 
the Linga, called Ista-Lihga, worn on the body, is their chief 
divine worship ; and attendance at temples and worship of the 
Linga therein are by no means necessary for them. They do 
not concern themselves directly with the public temples of Siva. 

§ 106. There is a traditional legend among the Liiigayats 
that, when Siva brought Brahmadeva into existence, he told him 
to create the world. But Brahmadeva said that he did not know 
how to do it. Whereupon Siva created it himself in order that it 
might serve him as a model. And the AcSryas and Pancamas, as 
detailed above with their Gotras and Sakhas, are that creation of 
Siva. The true import of this legend is that the LingSyat set up 
a system for themselves as a rival to the Brahmanic system and 
the close resemblance between the two confirms this view. But 
a mere copy was not their object, and they introduSed several 
I'eforms, especially in the condition of women, as will have been 
seen from the above notice. In this respect, ibis system differs 
from all other schools, Vaisnava or Saiva or even Buddhist or 
Jaina, who did not set up for themselves a special system of 
social relations and domestic rites, though, as shown above, that 
framed by the Lingayats for themselves is a copy of that of the 
Brahmanas, which, however, is a reformed copy. 
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The impression that this whole account creates in one is that 
Lihgayatism owes its origin to a spirit of jealousy of the power 
exercised by Brahmanism and of rivalry with the system. Such 
a spirit of jealousy and rivalry cannot be expected to have arisen 
in thoroughly depressed minds. The system therefore must have 
come into existence among the spirited members of the upper 
classes of non-Brahmanic Hindus under the leadership of a body 
of men composed of Bi.ihmanas known by the name of Aradhyas. 
Some of the members of this body did not go far enough in the 
desired reform, as mentioned before, and formed a distinct sect\ 

It will thus be seen that all the Lihgayats have not sprung 
up from the Sudra caste, but there is a mixture of the three 
higher orders among them. The claim that the two main classes 
of the sect put forward of their being liihgi-Brahmanas, i. e., 
Brahmanas wearing the Lihga, seems to be founded on truth. 
The Acarya or Jangama class is said to have sprung from the 
five holy persons, adored on the occasion of a religious ceremony, 
whose names end in the suffix aradhya significative oi their being 
Brahmanas. We might therefore safely take them to be of a 
Brahmanic descent^. As to the Paacamas, they probably repre- 


1 An Aradhya sect is mentioned by Anantanandagiri as 'r. /.ng come into 
conflict with SaihkarScSrya ( See Sarfakaravi jaya, Bibl. Imi., p. 37 ), In the 
corresponding portion of DhanapatPs Din(}ima which accompanies 
MSdhava's Saihkaravijaya the name of the sect does not occur ; so that it 
is questionable whether the ArSdhya sect came into existence before 
Saihkara, even if we suppose that the sect mentioned by AnaiHanandaf:iri 
was the same as the one we have noticed as affiliated to the LingSyats. 
Or, on the evidence of AnantSnandagiri the ArSdhya sect may be con- 
sidered to have come into existence about the time of SarakarScarya, 
that is^ before the ninth century A, D., and the theory advanced, that the 
Lihgayat reform was carried out within its limits, and a portion of the 
ArSdhya sect adopted the new creed and developed it, while another 
remained orthodox and staunch to some of the BrShmapic practices. To 
this portion is to be traced the ArSdhya sect of the present day. 

There are Jahgamas who know Sanskrit, and I have been in communica- 
tion with one such of the name of Mallikarjunasastrin, who directed me^ to 
gome of the books of the sect wioh 1 have followed in this section, and ah^o 
gave oral infcrmation on some points. He claims to be a BrShmai^a 
authorised to study the Vedas, his own Veda being the White Yajurveda* 
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sent the Vaisya order of the Brahmanic system which followed 
the qcoupation of traders and cultivators, and as the Vaisyas 
belong to the class of the twice-born, so also do the Pancamas 
and hence they are included in the Lihgi-Brahmana group. 

Xll. ^ivism in the Dravida Gonntty. 

♦ 

§ 107. Saivism prevails in the Dravida or Tamil country, 
and possesses an extensive literature of its own. It consists of 
eleven collections. The first three contain the hymns composed . 
by a saint held in great reverence, of the name Tiruhanasam- 
bandha. They are three hundred and eighty-four in number, 
each being called a Padigam, which consists of ten stanzas with 
an eleventh containing the author^s name usually added. The 
next three were composed by Appar who was an older contem- 
porary of Sambandha, who had renounced Buddhism or rather 
Jainism and become a Saiva. The seventh collection belongs 
to Sundara who was a Brahmana devotee of a later generation. 
These seven books are called Devaram and are compared to the 
Brahmanic Veda. In certain processions, while on the one side 
the hymns of the Brahmanio Veda are repeated, on the other are 
sung those contained in the Devaram which are addressed to the 
de\ty. The Tiruvasagam forms the eighth book, and it resembles 
the Upanisads. The author of this book is Manikkavasagar. 
The ninth group is made up of hymns composed in i^nitation of 
the DevSram hymns. One of the writers is Kandaraditya, a 
Cola king, from whom Hajaraja Cola, who came to the throne in 
984-85 A. D., was fifth in descent. The tenth contains mystic 
songs of a Yogin called Tirumular. The eleventh collection is 
composed of miscellaneous pieces, the last ten of which were 
written by Nambi Andar Nambi. The third of these ten forms 
the basis of the Tamil Purana called Periyapurana. These eleven 
collections together with the Periyapurana, which are all written 

The head monk of the Chitaldrug convent alluded to above was on a 
visitation to Poona about two months ago with all the state of a spiritual 
potentate, having four elephants with him and a number of followers. He 
was a good, courteous and kindly person, had studied Sanskrit grammar 
and Was able to converse fluently in pure Sanskrit. Some of the books of 
the sect are written in Sanskrit, 
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in tbe Tamil language, form the sacred literature of the Tamil 
Saivas. Besides these there are the works of what are called 
Santana-Acaryas, which are fourteen in number and called 
Siddhantasastras. Their contents are of a philosophical nature. 

The most highly honoured of all these writers is Tiruflana- 
sambandha. He was a Brahmana by birth, and tbe poetic 
faculty was developed in him very early in life. His hymns are 
full of the purest devotional feeling and are melodious. The 
tunes in which they were originally sung were Dravidian, but 
in later times northern melodies with northern namee came to be 
used. Sambandha^s image is set up for worship in every Saiva 
temple, and he is adored by Tamil poets and philosophers in the 
beginning of their works. He was a great enemy of Buddhists 
and Jainas ; and every tenth stanza of his Padigams, or hymns, 
contains an imprecation against them. On one occasion, he was 
invited by the queen of Kuni Pandya of MadhurS, where he held 
a disputation with the Buddhists ox Jainas, which ended in the 
conversion of the king to the Saiva faith’. 

In an Inscription in the Rajarajesvara temple at Tanjore the 
king Rajarajadeva, after whom the temple was named, makes a 
daily allowance for the support of the reciters or singers of the 
Tiruppadiyam or the Padigams of Tiruftanasambandha, before 
the twenty -ninth year of his reign*. The drJe of R&}arftja*B 
accession to the throne has been determined by the mention of a 
lunar eclipse in one of his inscriptions to be 984-5 A. D.’*. This 
is consistent with the fact mentioned in another Inscription* that 
he conquered Satyasraya, who was the immediate successor of 
Tailapa, the founder of the later Calukya dynasty of Mahfirftsira, 
and died in Saka 930, or 1008 A. D. Thus before the twenty-ninth 
year of Rajartia, i. e. before 1013 A. D., the Padigams of Sam* 
bandha had come to be looked upon as so sacred that the recita* 

1 The above account is mostly taken from the able paper of P* Sundaram 
Pillai published in the Ind. Ant. Vol. XXV', pp. It is to be regretted 

that Mr. Pillai does not give us precise information as to whether it was 
the Buddhists against whom Sambandha directs bis attacks or the Jainas* 
% South^Indian Inscriptions ed. by E. Hultz^oh, Vol. I, p* 252, No. 66, 

3 Ind. Ant., Vo\ XXIII, p. 297. ' 

4 South-Ind. lasers., Vol. II, p. 2. 

26 I R. O, Bhandarkar's works, VoK IV. j 
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tion or singing of them was considered an act of religious merit 
like the repetition of the Satarudriya by the followers of the 
BrShmanic Veda. This character the hymns of Sambandha 
could not have acquired unless they had come into existence 
about four hundred years before the beginning of the eleventh 
century. This is consistent with the conclusion arrived at by 
Mr. Pillai that Sambandha flourished in the seventh century, 

The Inscriptions in the temples at Kancipura contain evidence 
of Saivism being in a flourishing condition in the sixth century. 
The Pallava king Ea;asimha constructed a temple, and the god 
inside was named ai’ter him Eajasiihhesvara. Rajasithha appears 
from some of ttie Inscriptions to have been a contemporary of the 
early Calukya prince Pulakesin I.', who may be referred to 
aboht'the year 5S0 A. D., as his son Kirtivarman I, came to the 
throne about the year 567 A. D.®. 

.The Saivism that prevailed in the Tamil country seems to 
have been generally of the ordinary kind, since the hymns in the 
Devaram sing the praises of Siva and exhibit fervent devotional 
feeling, but there must have been some Darsana or system of 
philosophy also, since in an Inscription in the BSjasiihhesvara 
temple at Kafici Atyantakfima, which was another name of Rftja- 
slihha, is represented as proficient in the system of the Saiva* 
siddhftntas. And the last species of the Saiva 1 terature detailed 
above is, it will have been seen, called Siddh^ntas&stra composed 
by Santana-S-caryas. These must be philosophical works on 
l^aivism. And the system therein taught appears in all likelihood 
to be the same or similar to the Saivadarsana, which has already 
been explained. But what exactly the system taught by the 
Siddhilntas was, we have not the means of finding out, as none of 
the works is available for examination. 

The PeriyapurSna gives an account of sixty-three Bhaktas or 
devotees of Siva, and these correspond to the Alv&rs of the 
Vaisnavas. The enemies that both these classes of devotees had 
to contend with were Jainas, and it appears to me that both 

1 Bouth-Ind. inscrs., Vol. I, p. 11. 

8 Early History of the Deooan, Second Ed., p.«l t -Volume III of thie 
Edition, p. 68 .— K. B. U, I 
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Saivistn and Vaienavism peneiroted to the extreme Pouth ,of 
India after the revival of BrUhmanism in the North during, the 
fourth and fifth centuries. Buc'dbJsm and Jainism had been 
introduced earlier, and w jre in possession of the field when the 
two later systems of theistic belief were introduced into the 
Southern country. Hence arose the necessity of controversies 
and contests which these systems esrried on with their earlier 
predecessors. Whether Saivism extended itcfpli to the Tamil 
country before the revival, we have not the means of determining, 

XIIL The Saktas or Sakti Worshippers. 

§ 108. In the Vedio literature down to fclie Grhyasutras which 
we have examined for tracing the development of the idea of 
Rudra-Siva, no female devotee of predominant power is mentioned. 
We have such names as RudranI and BhavfA!, which are simply 
derivatives and do not show a belief in tlie existence of an 
independent powerful goddess. TJma, too, is the wife of a god 
and does not overshadow her male consort. In the MBh. 
( Bhismaparvan, chap. 23 1, however, there is a hymn addressed 
to Durga by Arjuna under the advice of Krsna in which she is 
prayed to for granting victory in the fcrllicominn battle, This 
hymn itself shows that at the time when it was cun posed and 
inserted in the poem, Durga had already acquired such an 
importance that she was adored by men as a powerful goddess, 
able to fulfil their desires. Among the names by which she is 
addressed occur the following : Kumar! (maiden), Kali (black 
or female time as destroyer ), Kapali (wearer of skulls), Maha- 
kall(the great destroyer), Candl (angry), Katyayanl (of the 
K«ya family ), Karala (frightful), Vijay a (Victory), KausikI 
( of the Kusika family ), Uma, Kantaravasin! (dwelling in the 
forest). There is another hymn in the Virataparvan (chap. 6) 
sung by Yudhisthira. It does not exist in the principal Southern 
McS., and is probably an interpolation, as it cor.tains almost jtho 
same matter as in a similar passage in the Harivamsa. The 
points and epithets in this hymn which deserve notice are these. 
She is called MahisSsuranSsinl (or ihe destroyer of the demon 
In the shape of a buffalo) and she is fond of wine, flesh and beasts. 
She was born to Yasoda and dashed against a stone, , \vhweupon 
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sh« went to heaven. She is called the most beloved of NSrSyana 
and the sister of YSsudeva. She resides permanently on the 
Vindhya mountain. . 

It is related in the Harivarhta ( vv. 3236 ff. ) that Vispu 
descended into the Pstila, and asked sleep in the form of des* 
troying time (NidrS K&larupinl) to become the daughter of 
YltodK. She is told that she would become KausikI and would 
have a permanent residence on the Vindliya mountain. There she 
was told that she would kill Sumbha and Nisumbha and would 
be worshipped by animal sacrifices. There is given a hymn to 
XpyS ( Durg& ) in which she is represented as the goddess of 
Sabaras, Pulindas, Barbaras and other wild tribes, and as fond of 
wine and flesh. 

The goddess that killed the buffalo-demon, was, according to 
the MJrkandeya-PurSna ( ch. 82 ) made up of the fierce radiance 
qf Siva, visnu and Brahmadeva, and all the other gods contri- 
buted to the formation of her limbs as well as her ornaments. 
She is called Candl and Ambika. The formation of the goddess 
that killed Sumbha and Nisumbha, according to the account 
which follows, is thus explained. The gods being oppressed by 
the demons Kumbha and Nisumbha went to the Himalayas and 
praised the goddess, whereupon Parvatl came out to bathe in the 
Ganges. Then Siva, also called Ambika, came out of the body of 
Parvatl, and said that it was she whom the gods were praising to 
induce her to kill Sumbha and Nitumbha. She was called 
KausikI, because she sprang out from Kota or frame of Parvatl’s 
body. When Ambika camq out of her body, Parvatl’s complexion 
became dark, and hence she received the name of Kaiika ( dark 
one ). In the course of the fight, when Sumbha and Nisumbha 
pounced upon her, her forehead became dark with anger, and 
from it came Kali with a frightful face wearing a garland of 
skulls and a tiger-skin and with au infernal weapon (Kbatvanga) 
in her hand. She killed the demons Canda and Munda, and went 
back to Ambika, who thereupon, since she had killed those 
demons, gave her the name Camunda. The seven Saktis, Brahml, 
Maheivarl, Kaumarl, Vaisnavl, Varahl, Narasirohl and AindrI, 
whiph are the powers or spirits of the godp from whopt their 
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names are. derived, are called her excellent forms (Vibhutis). 
At the end, the goddess says that she would, in the Vaivasvata 
Manu, destroy Sumbha and Nisurabha again by aEsuming the 
form of the goddess residing on the Vindhya mountain, and pro- 
ceeds to give the other forms that she would assume on other 
occasions such as the daughter of Hands, SakambharT, Bhlma, 
Bhramarl, etc. 

§ 109. In the account here given, it will be seen that there is 
one goddess with a number of different names. But the critical 
eye will see that they are not merely names, but indicate different 
goddesses who owed their conception to uifferent historical con- 
ditions, but who were afterwards indentified w'ith the one goddess 
by the usual mental habit of the Hindus. First we have Uma, 
the protectress, the consort of Siva. Then wo have Haimavatl, 
and Parvatl which are the epithets of Uma, since Siva, her 
consort, was Girisa, or dweller on the mountain, and she w^as a 
woman born on the mountain. 

Then there are goddesses, dwelling in forests and on the 
Vindliya mountain, to whom animals and even human beings were 
sacrificed, and oblations of wine were given and who were also 
the goddesses w'orshipped by the w'ild tribes, su^'h as Pulindas, 
Sabaras and Barbaras. These were fierce goddesh(^s and have the 
names of KaiSla, Kali, Candi, ( amunda, and others. It must be 
admitted, however, that the first two names came into use when 
in an early age Eudra was identified with Agni, whose flames, 
which were considered his tongues, have those two names and 
five others. Probably the ferocity ot the later goddesses of those 
names was due to this identification and not to their being the 
objects of worship to the ferocious barbarous tribes. In all likeli- 
hood, however, both the elements contributed to give that 
character to Kail, Karala and Camupda. That an aboriginal 
element should have contributed to the formation of Rudra s 
consort in later times, as it did in earlier times, towards the 
formation of Rudra himself as he is represented in the Sata- 
rudriya, is a matter that might be expected. 

A third and powerful element in the conception of these 
goddesses is that of Sakti, or power. The powers of willing, acting, 
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creating, illuding, etc. were conceived of ae goddesses as the 
noun Sakti is of the feminine gender. The seven goddesses 
named above, Brabml, M&hesvarl, etc. owe their origin to this 
conception of Sakti and the powers of the seven gods. In later 
times some of the BrShmanio families came to have tutelary 
goddesses, and thus we have KatySyanl, or the goddess of the 
Katyas, and EausikI, the goddess of the Eausikas. A further 
development went on especially under the influence of the idea of 
Sakti, or power, and thus we have three forms in which the 
goddess was worshipped. First we have the ordinary blar.d 
form, in which the goddess is worshipped. Then we have the 
fierce form, in which she is associated with the schools of 
Eapalikas and Ealimukhas, and animals and human beings are 
sacrificed. And the third is the sensual form, in which she is 
the object of worship with the school of the Saktas, who are so 
called because they are worshippers of Sakti. 

§ 110. The Tantras inculcating the worship of the goddess in 
these various forms, constitute a considerable body of literature. 
We will here notice the formation, doctrines and practices of a 
school based on one of these forms, that which we have called 
sensual. The goddess here is called Anandabhairavi, Tripura- 
sundarl, and LaliU. Her dwelling is thus described. There is 
an ocean of nectar, in which there are five celestial trees. Then 
there is a row or enclosure of Nipa or Eadamba trees, in the 
midst of which is a pavilion made of jewel stones. In that 
pavilion is situated a palace made of the wish-giving stone, 
where lies the great Is9.nI, the great Tripurasnndarl, on a couch, 
which is Siva, with Mahesina for its coverlet and Ssd9Mva for 
its pillow. The legs of the couch are Brahmadeva, Hari, Budra 
and I^vara. These are spirits discharging certain functions con- 
tained in the essence of Mahetvara*. This is a mythological 
explanation of certain figures in the mystic cirles and of techni- 
cal terms. The goddess is thus elevated to the highest position. 
Anandabhairava or Mah9bhairava, which is the name given to 
Siva, is the soul of, or is composed of, the nine collections of 
things of which the world is made up, such as time and its 

1 Saundarjralabarl with Lakfmldbara’s commentary, Mysore Ed , oomment. 

on Yv. 8 and 9t. 
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various forms ( Kalavyuha ), existing things like the blue sub- 
stanoe ( Kulavyuh^ ), names ( NSmavyuha ), perception ( Jhana- 
vyuha ), the five faculties, viz. consciousness, heart, will, intelli- 
gence, and mind (Citta vyuha ). Mahiibhairava is the soul of the 
goddess ; therefore she also fs the soul of, or composed of, the 
nine collections. Both, therefore, constitute one entity. When 
there is Samarasya, or community of joy or intense love between 
them, creation follows. The female element, or Mahabhairavl, 
however, is predominant in the process of creation and the male 
element, or MahSbhairava, in the work of destruction'. 

The metaphysical doctrines of what is called Ssmbhava* 
darsana, on which the usual practices and rites of the Saktas 
profess to be based, arc these*. Siva and Sakti are the primordial 
substances. Siva in the form of PrakSsa ( light ) enters into 
Sakti in the form of Vimarsa or Sphurti ( feeling or appearance ), 
and assumes the form of a Bindu ( drop ) ; and Sakti similarly 
enters into Siva, whereupon the Bindu develops, and there arises 
out of it the female element called Nada ( sound ). These two, 
the Bindu and the Nada, becoming united, form one compound 
Bindu, and that substance represents the intense affinity between 
the female and male energies and is called Kama (.love). Again, 
there are two drops, one of which is white and represents the 
male element, and the other, red, which represent^ iho female 
element. These form the Kala ; these three again, the compound 
Bindu, and the white and red drops form one substance called 
Kamakala. Thus there are four powers united here : (1) the 
original Bindu representing the material of which the world is 
made; (2) Nada, or sound, upon which depends the naming of 
the substances, arising from the development of the Bindu. 
Between these tw&.there is intense love, but no creation follows, 
simply from it. They only contain the materials of things and 
speech. Therefore a productive energy is associated with them 
by (3) the white male drop which, however, by itself cannot 
produce, and by (4) the female red drop which is fecundated by 

the male drop. 

1 Ibid. V. 84. 

% The following oontaine in a recast form the matter given in pp. 89—91 of 

my Report on the l^aroU for Sanskrit Manuscripts during 1883—84. 

I =* Volume II of this Edition, pp. *19-8*8 N. B. U. 1 
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When all fchefie four principles unite into one substance, 
Kamakala, the whole creation of words and the things expressed 
by them ( Vagarthau ), proceeds. Another substance called the 
Hardhakala is also developed, according to some, along with the 
Nada, when the female element first enters into the simple Bindu. 
In a certain text the highest deity, or Kamakala is spoken of as 
having the sun ( compjund Bindu) for her face, fire and moon 
(the red and white Bindus ) for her breasts, and the Hardha- 
kala for her organ of generation. This view provides a womb 
from which creation springs out. The creative agent, therefore, 
is a goddess thus constituted, and she is the highest deity and is 
called Para, Lalita, Bhattarika and Tripurasundari. Siva is 
symbolically identifieu with the letter a and Sakti with h, the 
last letter of the Sanskrit alphabet. This h is called Ardhakala, 
or half part, and hence the female element, or womb, mentioned 
above Is called the half part in the shape of the letter h. This 
A, or the half part, together with a which stands for Siva is a 
symbolic representation of Kamakala or Tripurasundari, who is 
the result of the combipation of Siva and Sakti. She is thus 
called Aham, the ego, and is invested with egoism or individua- 
lity, and hence it is that all her developments ( i. e. the whole 
ci^tion) have egoism or individuality; and all souls are but 
forms of Tripurasundari and become Tripurasundari when they 
stpdy and practise the Kamakalavidya with its series of Devi- 
cakras, or mystic circles. A and A, being the first and last 
letters of the alphabet, contain between them all letters and 
through them all words, i. e. the w'hole speech ; and just as all 
things are produced from Tripurasundari, so are all words which 
express the things. She is thus called Para, the first of the four 
kinds of speech. Creation is Parinama, or development, and not 
Vivarta, or the generation of false appearances. This is the 
philosophy of the SSmbhavadarSana, and it will be seen that, 
though it admits a male element in the beginning, still it is 
thoroughly subdued by the female element which becomes pre- 
dominant; and the highest deity is a goddess, viz. Tripurasundari. 
The ambition of every pious follower of the system is to become 
identical with Tripurasundari, and one of jbis religious exercises 
is to habituate himself to think that he is a woman. Thus the 
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followers of the Sakti school justify their appellation by the 
belief that God is a womau and it ought to be the aim of all. to 
become a woman. 

Tripurasundarl is propitiated and eventually attained by 
assuming the vow < Dlk^ft ) of a devoted worship of her. This 
vow is of three kinds. The first consists in fully concentrating 
the mind on the Devi as sitting on the lap of Siva in the MahS- 
padmavana { a garden of lotuses ), as possessed of a body which 
is pure joy and is the original cause of all, and as identical with 
one’s own self. The second is the Cakrapuja, the worship by 
means of the mystic circles, which is a Bahyayaga, or material 
worship ; and the third consists in studying and knowing the 
true doctrine. The second is the proper l^akti ceremonial. ' It 
consists in the worship of a picture of the female organ drawn 
in the oeiitre of another consisting of a representation of nine 
such organs, the whole of which forms the Sricakra. The pictures 
are drawn on a Bhurja leaf or a piece of silken cloth or on a gold 
leaf’. With reference to this worship it must be observed that 
there are two classes of S&ktas : (1) Kaulika and (t) Samayin. 
The form^ worship the gross material object, while the latter 
have a recourse to imagery. The worship of the pictures juet 
mentioned is resorted to by ancient ( Purva ) Eaulas, while the 
modern ( Uttara ) Eaulas worship the organ of a l i '. ing beautiful 
woman. The Eaulas worship their goddess by oftering to her, 
and themselves using, wine, fiesh, honey ( Madhu ), fish and such 
.other thinga Tke Samayins, of course, abstain from such 
practicea There are even Brfihmanas, who secretly profess the 
doctrines of the iS&kta school and worship the goddess Tripura- 
snn^rl in accordance with the Furva-Eaula or Uttara-Eaula 
way. There #re no distinctions of caste when the worship of the 
Bhairavteakra is going on. Men of all castes become Brahmanas, 
but they resume &eir own castes when the worship is over”. 
T^ere are eeverai more innocent and decorous modes of wor- 
shipping the goddess under the names of Lalit& and UpSpga- 
leliti.mentloiMid in the ordinary religious booka The worship 
.of the latter comes off <» the fifth lunar day of Asyina and ^ of 

1 fiiniMlMyslidtsrl v. 41, consneatery. 

'nraafieoltVOitCst. p. 9*, n. 

97 t B.Q. BhcBdArkae’s Worka VoL IV. ] 
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the former for the first ten days. The latter, when so worshipped 
by women, wards off widowhood’. 

XIV. The Sect of Ghnapatyas. 

§ 111. Budra had his hosts of Maruts, who were called his 
Oanas, and the leader of these Ganas was Ganapati. The name 
Budra, as we have seen, was generalised and signified a number 
of spirits partaking of the character of the original Budra $ and so 
was the name Ganapati generalised and meant many leaders of 
the Ganas or groups. Another name, Vin§.yaka, denoting a spirit 
also came into use. In the AU. Budra is identified with many 
gods or spirits, and among these there is one called Viniyaka. 
In the MBh. ( AnuSSsanaparvan 151, v. 26 ) Ganstvaras and 
Vin&yakas are mentioned amongst the gods, who observe the 
actions of men and are present everywhere; and again, (v. 57) 
Vin&yakas are said to remove all evil from men when praised. 
Ganesvaras, or Ganapatis, and Vin&yakas are here represented, 
as the former are in the Satarudriya, many in number and 
present everywhere. 

In the MSnavagrhyasutra (2. 14 ) is given an account of 
VinSyakas. They are four in number. And their names are 
(1) S&lakatahkata, (2) Kusm&ndar&japutra, (3) Usmita, and (4) 
Devayajana. When possessed by these a person pounds sods Of 
earth, outs grass, and writes on his body, and -sees in dreams 
waters, men with shaved heads, camels, pigs, asses, etc., and feels 
he is moving in the air, and when walking, sees somebody pur* 
suing him from behind. Again, when possessed by these, Princes 
Boyal do not obtain the kingdom, though qualified to govern. 
Girls do not obtain bridegrooms, though possessed of the 
necessary qualities. Women do not get children, even if other- 
wise qualified. The children of other women die. ‘ A learned 
teacher qualified to teach does not obtain pupils, and 'there are 
many interruptions and breaks in the course' of student. Trade 
and agriculture are unsuccessful. A person, who sho^s such 
signs of being iwssessed by Vin&yaka, is made.to go through the 
ceremony of bathing in waters brought from four places and 
with a little earth from four different quarters thrown into them. 


1 See HemSdri, Vratskbacdev 
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After bathing oblations of mustard oil extracted aftesh should be 
offered to the four Vinayakas in a ladle made of the wood of the 
Udumhara tree and poured over the bead of the individual. 
Then food of manv sorts, rice, husked and unhusked, flesh, and 
fish, cooked as well as raw, pulse of various kinds, etc. should he 
put into a basket and the basket placed on the ground where four 
roads meet, the ground first being covered with Ku§a grass. 
Then certain deities including evil spirits are invoked, and a 
wish expressed that they may be .satisfied, and, becoming so, 
satisfy the worshipper, etc. This is the ceremony which frees 
the persons haunted by the VinSyakas. 

Y&jfiavalkya in his Smrti ( 1. 271ff. ) gives the same ceremony 
and frequently in the same words. But the ceremony appears 
in a somewhat more developed. or complicated form. He begins 
by stating that Rudra and Brahmadeva appointed Viniyaka to 
the leadership of the Oanas, ( i. e. made him Ganapati ), and 
assigned to him the functions of raising difficulties and obstruc* 
tions in the actions of men.. In the Smrti, one VinSyaka is only 
addressedi but instead of the four names occurring in the Shtra, 
six are given, viz.^ (1) Mita, (2) Sammita, (3) Sala, (4) Katankata, 
(5) Kusmanda, and (6) Rajaputra, and these are ?n!d to be six 
different names of the cna Yin&yaka. After the basket with 
various kinds of food has been prepared, directions are given to 
.make an obeisance to Ambika, the mother of Yin&yaka. 

The form of the ceremony contained in tbe Sutra is um 
questionably more ancient than that contained in the other worL 
But the difference between the two shows that during the period 
>that had elapsed; between the composition of the Sutra and that of 
ithe Sm?ti,ihe four Vinayakas had become one Ganapati-YinSyaka, 
having Ambika lor his mother. It will thus be seen that, in his 
. own nature* this last god is an unfriendly or malignant spirit, 
but .capable ot. being, made friendly and benignant by propitiatory 
rites, . In this respect, : he resembles Rudra himself. That the 
Yih&yakas had come to be objects of faith before the Christian 
. era, may be taken to follow from the occurrence of the ceremony 
mentioned above in a Grhyasutra. But the one Ganapati-Vini* 
' yaica, i^e-sdn 6f AmbikS, was introduced into the Hindu pantheon 
much later. - 
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l^one of the 'Gupta Inscriptions which I subjected to an 
examination on a former occasion' contains anT* mention of his 
haine or announces any gift or benefaction in his honour. But 
in two of the caves at Ellora, there are groups of images of KSla, 
l^all, the Seven Mothers or Saktis, and Ganapati*. These oaves 
are to be referred to the latter part of the eighth century. So that 
■between the end of the fifth and the end of the| eighth century 
the Ganapati cult must have come into practice, and the Sm^ 
of Y&jnavalkya. must have been written not earlier, than the 
sixth century. Another Inscription, and an old relic, which 
indicate the prevalence of the worship of Ganapati, are found at 
a place called GhatlyfilS, 22 miles north-west of Jodhpur. There 
is a column there, on the top of which there'are ffour images of 
Ganapati facing the four quarters. In the opening sentence of 
the Inscription engraved on it, an obeisance ismadeto Vin&yaka. 
The date of the insoriptiom is Vikrama-Saihvat 918 w A. D. 862*. 

When and how the god came to have the elephant’s head, it is 
difilcult to determine. The images in the cave-temples at Ellora 
have that head, and Bhavabhhtl also in the beginning of the 
eighth century describes him, in the opening stansa of the 
MMatImadhava, as possessed of such a head. Rudra-Siva and 
the gods allied with him were connected closely with forests and 
wild places, in which elephants also were found. The hide worn 
by Rudra and by his consort also in one of her forms was the 
hide of an elephant, and it perhaps'sulted thefianey of some men 
to place the head of that^animal over the body of a god originally 
mischievous. Ganapati ’s reputation for wisdom is, Z believe, to 
be attributed to the confusion between him and B^haspati, who 
' in RV. n. 23. 1 is called Ganapati. Bphaspati, of course, is the 
Vedic god of wisdom, and is called the sage of sages, 

§112. Six varieties of the GSnapatya sect are mentioned by 
i^nandagiri, or Anantanandagiri as he is sometimes called, in his 
' Samkardigvijaya as well as by Dhanapati in his commentary on 

- - ■- M II - 
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the oorresponding; work of Madhava. The first coosfete of those 
who adore Mshiganapati. Mahagaiiapati is, according to tiiein> 
the creator, and he alone remains when Brahtnadevs and others 
have been dertroyed at the time of the dissolution. He should he 
meditated upon as possessed of his peculiar face with one tooth 
and as embraced by the Sakti. By his own wonderful power, he 
creates Brahmadevn and others. One, who repeats the original 
Mantra and meditates on this Ganapati, attains supreme bliee. 
The name of the person who expounds these doctrines to tlie 
AcSrya is given as Girij^suta. 

Another interlocutor follows. His name is GanapatikumSra, 
and he adores HaridrUganapati. He takes his stand on BV. If. 
23. 1. and makes out this text to mean “We meditate on thee 
who art the leader of the group of Budra, Visnu, Brahman, Indra 
and others, and art the instructor of sagos Bhrgu, Guru, ^esa and 
others, the highest of all who know the sciences, the greatest 
lord of the Brahmans engaged in the creation of the world, i. e. 
adored by Brahman and others in the work of creation and 
others He should he worshipped and meditated on as being 
dressed in a yellow silken garment, bearing a yellow sacred 
thread, having four srm.s, three eyes and hip face suffused over 
by turmeric ointment, and holding a noose and an e]ephant*goad 
and a staff in his hand. He who worships the god in tiiis fonn, 
obtains emancipation. Ganapati is the cause of the whole world, 
and Brahms, and others are his parts. The worshipper of tills 
Ganapati should bear, on bv>th of his arms, the marks of Gana* 
pati ’s face and one tooth impressed upon them by a heated iron 
stamp. 

Then came Herambasutsi who was the worshipper of Uoohista* 
ganapati. The followers of this variety resort to the left-handed 
path ( Vamamirga ), which probably was set up in Imitation of 
the Eaula worship of Sakti. The form of Ganapati meditated 
on is very obscene. There is no distinction of caste among the 
followers of this sect. No restriction is to be observed, gneh as 
marriage imposes, Snd promiscuous intercourse is allowed and 
also the use of wine. The follower should have a red martc on 
his forehead. AH the ordinary ceremonies, such as twilight 
adorations ( Samdhyfivandana ), are left to a man's own wiU. 
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The followers of the other three Ganapatis, Nayanlta, Svarna, 
and SamtSna, worship their god, they say, aocording to the Sruti. 
But since Gapapati-is adored in the beginning of every religious 
act, he is the chief god and all the other gods ara parts of him 
and should be worshipped as such. They regard the whole world 
as Ganapati and adore him as such. 

Since the god Ganapati>Vin&yaka was introduced about the 
sixth century, it is questionable whether these several sects 
existed at the time of Saihkarac&rya. The imprinting of the face 
and the tooth of the god on the arms was a oustpm common to 
them with the MSdhva Vaisnavas, though it is hardly indicative 
of the period in which the sect arose. But the worship of Gana- 
pati without reference to any particular sect is practised by 
nearly all Hindus at the beginning of any religious ceremony 
and on special occasions. His image made of clay is worshipped 
with great pomp in the Maratha country on the fqurth lunar day 
of the month of BhSdrapada ( September), and at Chinch wad near 
Poona there is a special establishment for the explusive w orship 
of that god. 

XV. Skanda or Karttikeya 

§ 113. Another god whose worship was extensively practised 
in ancient times, but is now rare, is Skanda or Earttikeya. The 
general belief is that he was the son of Siva and Parvatl. But 
in the RSmUyana he is represented as the son of . idie god of fire 
and Gang& ( I. chap. 37 ). The foetus was thrown by Ganga 
on the Himavat mountain, and it was nourfehed by the six 
.stars constituting the constellation of Erttika (Pleiades), and 
was thus called the son of the ErttikSs or Eirttikeya. In 
the MBh. ( Yanaparvan, chap. .229 ) also he is re^vesented as the 
son of Fire, but the mother was Agni’s true wife SySha, who had 
assumed the forms of the wives of six Rsis, whom Agni loved. 
But here he is called the son of Siva also, as A.go.i., is a form of 
. that god. There are other stories connecting him with Siva and 
. Parvatl as his parentsi But whatever the legend may have been 
^ there is no question that he was connected witESiva, and was 
j the leader of one of his Gapas. There is a Xjiipgayat tradition 
;; reported in the section on that sect’ that he was a founder of a 
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3ol;ra, and was a form of Siva himself. His having the pe^ioock 
for his vehicle is also consistent with his connection with Siva, 
as peacocks are found in forests of which Rudra and bis 
attendants were gods. His being the leader of the army of the 
godr was an idea probably suggested by his being the leader of a 
Gana of Rudra. And in historical times he has been associated 
with Siva. Under P. V. 3. 99, Patafljali mentions the images of 
Siva, Skanda and Vi^akha as being worshipped in his time. On 
the reverse of the coins of the Kusana prince Kaniska, there are 
figures with their names in Greek letters of Skando, Mahaseno, 
Komaro and Bizfilgo’. The first is Skanda, and because he was 
the commander of the army of the gods, he was also called 
Mahasena, whi<"h is the second name on the coin. The third is 
Kumara, which is also a name of Skanda, and the fourth is the 
Skr. Visakha. If the first three were the names gf one deity only, 
there was no ne<oe6sity for giving three names and three figures. 
These, tberefore^ must have been regarded as three different gods 
as Visakha undoubtedly was from his being mentioned separately 
from Skanda by Patanjali. In the story in the MBh. referred to 
above Visakha is mentioned as having arisen from the right side 
of Skanda when it was struck by Indra's thunderbolt. This is 
indicative of the tendency to make the two as one person and 
they appear to have been so made in later times Or, looking to 
the fact ihat there are two names of Buddha on the coins, the 
above three may have been the names of one single deity. There are 
also three indications of the prevalence of the worship of Skanda 
or Mahasena in the early centuries. In the year 414 A. D. was 
.built a Pratoll^ or gallery, in the temple of SvamrMahfisena by 
one Dhruvasarman at Bilsad*. Several holy observances and 
vows in the pame of Kumara and Karttikeya are mentioned in 
Hemadri's Vratakhanda, and the worship of that gpd has not 
become obsolete even at the present day. 

XVI. The Se^ 'of Sauras and the Northern Suit«Worship« 

§ 114. ^ urya, or the sun as the orb that is seen in the sky 

and not as an imaginary god of light, was a Vedic deity. ^ It is 

— 

' “ 1 ’Se« JBBRABr'Vol. XX, p. 

Z lb. p. 395. 
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but raasonabk to ozpoct that the worship of sudi a deity should 
not become obsolete in later times, since the orb of the sun is 
daily iwen ia the sky. In two passages in SV. ( VIL 60. 1 ; 62. 2 ) 
the singer wi^ies the rising sun to declare him sinless to Mitra, 
Varupa, and otiier gods. This idea probably arose from the fact 
that the rising sun by his bright light discloses everything that 
has been done in the darkness of the previous night, and thence 
it developed into a bdief that the sun destroys sins. Eausitaki 
is represented to have adored the sun in the morning, at midday, 
and in the evening, and having made offerings of water with 
flowers, sandal, etc. or without ( Arghya ), prayed for the removal 
of bis sins ( EBU. 11. 7 ). And this is what we do or are expected 
to do in our twilight and midday adorations. 

Water is sipped by repeating a formula expressive of a wish 
i^t the Sun, Manyu and Manyupati may protect the adorer from 
slnsfAG. ParitistaLS, andTA. X. 25. 1). After timt, three offerings 
of water with or without the other ingredients are made to the sun 
after repeating the O&yatrl, and then the water is whirled round' 
his head by the adorer by repeating the Mantra “ That Aditya is 
Brahman Atval&yana directs that, while adoring the morning 
twilight, one facing the east should repeat the Giyatri-M antra 
till fit# whole disc of the sun hits risen, and in the evening with 
his face towards the west till the whole has gone down and the 
stare have begun to appear ( AG. III. 7. 4^ ). 

In the Upanayana ceremony, when the boy is invested with 
ttie sacred thread and other badges of a student’s life, he is made 
to look at orb of the sun, when the preceptor, addressing that 
deity, prays “ Oh god Savitar, this is thy student, protect him. 
May he not die ” ( AG. I. 20. 6 ). Eh&dira prescribes the adora* 
tion of the sun for the enjoyment of riches and for the attainment 
of feme ( Ehfidiragrhyasutra TV. 1. 14 and S8). The hymn 
addressed by Yudhisthira tio the sun after he entered his forest* 
sesideirae, and his having obtained a vessel irm him for the 
production of all the food wanted by him, bis family and 
followers, are well-known. 

In the seventh cexituxy. May urar-.. who lived at the court Of. 


1 A»tv Sditye Brabms. 
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Harsavardhana, composed a hundred stanzas to obtain relief 
from the white leprosy from which he suffered. About the be- 
ginning of the eighth century Bhavabhuti makes the SutradhSra, 
or the manager, of the Malatimadhava offer prayers to the rising 
sun to remove all his sins and bestow holy blessings on him. 

Thus the sun has been adored since the Vedic times for the 
removal of sins, and the bestowal of riches, food, fame, health, 
and other blessings. At the present day tv elve prostrations are 
made to Surya by repeating twelve of his names, all of which 
have a Sanskrit etymology, and there is no foreign look ab rnt 
them. There is also a more elaborate sot of such prostrations, 

§ 115. It cannot but be expected, therefore, that a school 
should come into existence for the exclusive worship of the sun. 
And such a school is that of the Sauras, Anandagiri brings 
Saihkara into contact with the followers of this sect at a place in 
the south called Subrahmanya situated at the distance of fourteen 
days’ journey from Ananfcasayana or Trivendram. The name of 
their leader was Divakara, and they wore a circular spot of red 
sandal on the forehead and bore red flowers. The substance of 
the account of this school given by Divakara is as follows : — 

The Supreme Soul, the Sun, is the author of the world. He 
is the tutelary deity of the Sauras and is adored ly ^hem. The 
Srutis themselves speak of him as the cause of the world, such 
as “ the sun is the soul of moveable and immoveable things ” 

( RV. I. 115. 1 ) and “ That Aditya is Brahman Brahman with 
which the sun has thus been identified is the cause of the whole 
world, according to the text, from which all these beings originate, 
etc. ( TU. HI. 1. 1 .). There is also a Smrti text in favour of this 
doctrine. There are six classes of devotees of the sun all bearing 
a mark made by red sandal, wearing a garland of red flowers, 
and repeating the formula of eight syllables. Some worship the 
orb of the sun who has just risen as Brahmadeva, the creator, 
others, the sun on the meridian as Isvara, the destroyer. He is also 
regarded as the originator. Some regard the setting sun as Visnu, 
the protector, and, considering him as the cause of the creation 
and destruction also and as the highest entity, worship him. There 
are some who resort to all the three suns as a triple form. Others, 
observing the vow of regularly seeing the orb, adore the Supreme 

88 t G. Bhandarkar's works, Vol. IV. \ 
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Soul as existing in it with golden whiskers and golden hair. One 
section of this class is devoted simply to the vow of the observa- 
tion of the disc, and they see the orb, worship it in the sixteen 
ways, dedicate all their actions to the god, and do not eat with- 
out seeing, the orb. The devotees of the sixth class imprint the 
orb on their forehead, arms and bosom with a heated iron piece 
and meditate on the god in their minds continuously. All these 
six classes have to repeat the same Mantra, or formula, of eight 
syllables. The followers of this creed like other sectarians inter- 
pret various Vedic texts as setting forth the greatness and the 
supremacy of their own god. The Purusasukta ( BV. X. 90 ) and 
the Satarudriya are so expounded, and the conclusion is that all 
who desire emancipation should adore the sun, should bear his 
marks on the body, and mutter the Mantra. 

§ 116. So far there is no trace of foreign influence in the 
development of the Saura system. But such an influence un- 
doubtedly contributed to the growth of the sun-worship prevalent 
in Northern India from the early centuries of the Christian era. 
Vari.hamihira in the stanza twice quoted before ( Brhatsamhita, 
chap. 60, 19 ) tells us that the installation and consecration of the 
images and temples of the sun should be caused to be made by 
the Magas, and generally those who worship a certain deity 
according to their special ritual should be made to perform the 
ceremony concerning that deity. This shows that the Magas 
were, Moording to Varahamihira, the special priests of the sun- 
god. There is a legend concerning this matter in the Bhavisya- 
pur&na ( chap. 139 ). Ssmba, the son of Krsna by JSmbavatl, 
constructed a temple of the sun on the banks of the CandrabhagS, 
the modern Chenab in the Punjab, and no local Br&hmana would 
accept the oflBce of a regular priest of the temple. He thereupon 
asked Gauramukha, the priest of Ugrasena. He told him to get 
Magas, who were special sun-worshippers, from Sskadvipa. Then 
is given the history of the Magas. Sujihva was a Br&hmapa of 
the Mihira Gotra. He had a daughter of the name of Nlksubh*, 
wiih whom tb^ sun fell in love. The son of these two was called 
Jaratabda or Jarasasta, and from him sprang all Magas. They 
wore a girdle round their waist, which was called Avyahga, 
Thereupon S&mba went on the back of Garuda, his father’s 
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vehicle, to S&kadvipa, brought some Magas from it and installed 
them into the office of priests of the temple he had constructed. 

The Magas have long been known in the literary history of 
India. There is an Inscription at Govindapur in the Gay& 
District dated Saka 1059, corresponding to 1137-38 A. D., in the 
opening stanza of which the Magas, who sprang from the sun, 
are represented to have been brought into the country by SSmba. 
Six great poets, the works of some of whom are extant, are also 
mentioned. There are traces of the Magas elsewhere, and there 
are BrShmanas of that name in Rajputana and some other 
provinces of Northern India. 

Now these Magas are the Magi of ancient Persia, and the 
name Jarasasta mentioned above as occurring in the Bhavisya* 
puraiia connects them with the Avesta prophet Zarathushtra. 
The Avyahga, which according to the PurSna they wore round 
their waist, was the same as the Aivya onghen of the Avesta 
language, which last signifies the Kusti worn by the Parsees at 
the present day. AlbSrunI, speaking of the Persian priests 
Magians, says that they existed in India and were called Magas'. 
The idea of locating them on a continent called Sskadvipa must 
have arisen from the fact that they were foreigners like the 
Sakas, with whom the Indians had been familiar since the 
second or third century before the Christian era. 

Evidently then the worship of the sun or Mihira-worship was 
brought into India by the old Persian priests Magi, but at whose 
instance and under what circumstances they came it is difficult 
to say. The legendary tradition of their having been brought by 
8&mba was current in the first half of the twelfth century, as we 
have seen from the Inscription. The temple on the GandrabhfigS 
referred to above was that which existed at Multan, and a glowing 
description of which is given by the Chinese traveller Hiuen 
Tsiang. Four centuries later it was seen by Alb8runI^ It 
existed till the seventeenth century, when it was finally destroyed 
by Auranzeb. Multan is the same as the Sanskrit Mulasthfina, 
and this name may have been given to the place, because the 

- . . - - - — ■’y '•*- — ' 

1 Saohau'i Translation, Vol. I, p. SI, 

8 Ibid, Vol. I, p. 116, 
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new worship of the sun was first organised there and it was its 
original seat. 

On the coins of Kaniska there occiirs a figure with the name 
Miiro=Mihiraby its side. Mihira is the Sanskritised form of 
the Persian Mihr, which is a corruption of Mithra, the Avestio 
form of the Vedic Mitra. The cult of Mihr had originated in 
Persia, and it extended itself up to Asia Minor and even Rome, 
and the proselytising energy which characterised its first 
adherents must have led to its extension towards the east also, 
and of thiwS extension the figure of Mihira on Kaniska*s coin is an 
evidence. The cult, therefore, must have penetrated to India 
about the time of that Kusana prince, and the Multan temple 
which was its original seat must have baeu constructed about 
the same time. 

An Inscription at Mandasaur records the construction of a 
temple to the sun in the year 437 A. D. by a guild of weavers, and 
its repair in the year 473 A. D. Another on a copperplate found 
at Indore in the Bulandshahar District in the United Provinces 
mentions an endowment of Devavisnu in 464 A. D. for lighting 
a lamp in a temple of the sun. And in a third is recorded a 
grant in 511 A. D. to a temple of Aditya, or the sun. A great 
many more sun temples have been discovered especially in 
Western India from Multan down to Cutch and northern Gujarati 
The ruins of one exist at Modhera, eighteen miles to the south of 
Patan in the last-named province, and they contain the date 
Vikrama 1083 corresponding to 1027 A, D. There was another 
at Gwalior constructed in the time of Mlhirakula, the Huna 
Prince, in the beginning of the sixth century. 

The form of the idol of the sun worshipped in such temples is 
described by Varahamihira (Brhatsamhite. chap. 58), but the 
features mentioned by him'^ which have a significance for our 
present purpose are that his feet and legs should be enclosed or 
covered up to the knees and he should be dressed in the fashion 
prevalent in the North ( v. 46 ), and that he should be encircled 
by an Avayhga ( v. 47 ). Accordingly the images of the sun 
that are found in the temples mentioned above have boots 

1 Burgess, Architectural Antiquities of Northern Gujrat, London 1003), 
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reaching up to the knees, and a girdle round the waist with 
one end hanging downwards’. This last is a Persian feature, 
as we have already seen, and the other also must have the same 
or similar origin. It certainly is not Indian. The features of 
the idol of the sun and Lhe fact of Magas, who were descended 
from the Persian Magi, being its priests point unmistakably to 
the conclusion that the cult was introduced into India from 
Persia, and I believe that the construction of so many temples 
was also due to the foreign influence. For, in the account of the 
Saura systems we have given above, there is not the remotest 
allusion to a temple of the sun. According tc all appearances, 
therefore, the cult prevalent in Northern India was entirely 
distinct from those systems. It does not appear to have allied 
itself with any one of these latter. But it was accepted by the 
mass of the Hindus as a general worship of the sun, and the 
feelings which it evoked could not have been different from those 
which the indigenous worship gave rise to. And the manner in 
which devotion to the sun is expressed in the Inscriptions which 
we find in some of the temples, has nothing special or foreign in 
it. The Magas themselves, the priests of the new cult, were 
gradually thoroughly Hinduised until they became undistin* 
guishable from the other Hindus and formed only a separate 
caste. 

In the copper*plate grant of Harsavardhana, who lived in the 
middle of the seventh century, his father Prabh&karvardhana, 
his grandfather Adityavardhana and his great-grandfather Rfijya- 
vardhana are all styled great devotees of the sun ( Param&ditya- 
bhakta)®. This is an evidence to show that the sun cult, probably 
made up of a mixture of the indigenous and foreign forms, 
prevailed in the beginning of the sixth century and was professed 
by great princes. 

XVIL Resume of Saivism & Other Minor Systems^ Part II. 

§ 117. The fearful and destructive phenomena of nature led 
to the conception of, and belief in, the god Rudra, the terrible 
bowler, accompanied by his groups, or Oanas, cedled sometimirs 

1 Ibid., Plate LVI. 

2 Epigraph’s Indies, Vol. I, pp, 78-73. 
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Budras or Rudriyas, who were minor howlers. This Rod, when 
propitiated, became the auspicious Siva, the beneficent Sathkara 
and the benignant Saihbhu. The conception gradually developed 
further, until Rudra became the god of wild and awful scenes, 
such as cemeteries, mountains and forests. Of the beasts and 
savages that dwelt in these last and of the thieves and outcasts 
that resorted to them, he became the lord. Subsequently he 
developed into the god who pervades the universe dwells in fire 
and water in all beings and in herbs and trees and was the 
supreme ruler of all. When he rose to this position, he became 
the subject of Upanisad speculation, by meditating on whom and 
seeing whom everywhere in the universe a man attained blissful 
serenity. 

But the awful and wild side of his nature was not effaced, but 
went oh developing; and when religious schoo a such as that of 
the P&fLcaratras came to be established, one with Rudra or Pasu- 
pati as the god to be adored was set up some time after. Its founder 
was a human being, who came to be known as Lakutin or Lakulin, 
the holder of a club, and Lakullsa or Nakullsa, the lord, the 
holder of the club. Paflcartha was the title of the work attributed 
to him, and his system came to be known by the name of Pasu- 
pata. Two extreme schools were developed out of this, and also 
one, which was more moderate, known by the name of the Saiva. 
Traces of these schools have been found from about the second 
century of the Christian era to about the twelfth. 

But the repulsive nature of the two extreme schools and the 
wild and fantastic character of the other two led to a reaction, 
and in the beginning of the ninth century we have the first 
Easmir school ; and about a hundred years afterwards was 
founded another. These are' very sober in their doctrines and 
practices, and may be considered to have been influenced by the 
school' of Sathkara, though an escape from his severe spiritual 
monism has been provided for, so as to allow of an individual 
existence to the delivered soul. 

A further reform was effected about the middle of the eleventh 
century by the Lihg&yat school. The phiiosophical doctrines of 
this school amount to this : that God is infinite intelligence and 
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joy, is the creator of the world and the instructor and redeemer of 
mankind, and that the individual soul attains to a unity of bliss- 
ful experience with him by gradually estranging himself from 
the world, pursuing a course of devotional worship, abandoning 
himself to God and seeing him in everything. This philosophy 
seems to have been influenced by the tenets of the school of 
Ramanuja. The spirit of the Lihgayats was, however, combative, 
and they set up for themselves a community distinct from that 
which owes its origin to the Brahmanio system. All the while, 
however, during the existence of these schools the general 
worship of Rudra-Siva has prevailed among ordinary people 
regardless of the doctrines of these schools. 

Siva was associated with his consort Parvatl or Uma. She 
too had a beneficent and majestic character as alluded to in the 
KnU. But just as an aboriginal element contributed to the 
formation of the character of Rudra-Siva, so an aboriginal ele- 
ment of a more distinct nature came to be combined with his 
consort, and she became a terrible goddess that had to be 
appeased by animal and even human sacrifices. But since the 
lustful nature of man is very strong in him, that goddess under 
the name of Tripurasundari ( the beauty of the three cities ) or 
Lalita ( sportively graceful ) became the creator of the world, and 
was also worshipped with debasing and sensual rites ; and thus 
came in the school of the Saktas, who looked forward to an 
iden'nty with Tripurasundari as the goal of thoir existence. 

Ganapati as the leader of a host was, of course, connected 
with Rudra-Siva. That idea became mingled with the idea of 
Vinayaka, an evil spirit that possessed men, and thus the com- 
bined god Ganapati-Vinayaka became an object of worship on 
the principle that an obstructive and evil spirit should be first 
propitiated before beginning an action. Thereafter he became 
the special god of six minor sects, one of these holding doctrines 
as debasing as those of the Sakta cult. 

Skatida was more closely connected with Siva as the lord of 
his Ganas or groups; and afterwards came to be believed to hi 
h*8 son*, and his worship prevailed for several centuries 
from the time of Patanjali downwards and has not become 
obsolete even at the present day. 
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The Sun was a god worshipped in early times and his cult did 
not disappear, as his orb was daily visible. But he became the 
object of sectarian worship some time later. About the third 
century, however, of the Christian era, another cult of the Sun 
was introduced from Persia. It took root on Indian soil and 
prevailed for a long time in North-Western India, a good many 
splendid temples having been erected from time to time for his 
worship. A special caste of priests of the name of Magas was 
associated with the cult, and the masses of the Hindu population 
adopted it as if it had been indigenous to the country. 

XVIII. Hindu Theism and Pantheism. 

§ 118. As the theoretic or philosophic portion of the doctrines, 
taught by the founders of most of the various systems we have 
examined, are based on certain fundamental ideas contained in 
the Upanisads and the Bhagavadglta, I deem it necessary to devote 
this last section to a consideration of the question as to what 
those ideas definitely are, and to what extent they have been 
adopted or modified by the promulgators of those systems to 
suit their specific purposes. 

In discussing these ideas, some scholars make a broad dis* 
tlnction between Vedantism, which they identify with Pantheism, 
and Theism. If they find any passage expressive of the imma- 
nence of God in the world in a work whose main aim is theistic, 
they consider such a passage to be interpolated. I have already 
alluded to this mental attitude in the beginning of the present 
work, but it is necessary to say something more on the subject. 
If they mean by Theism the Deism of the eighteenth century, 
according to which the world is a machine constructed and. eet 
in motion by God, who remains apart from it, with perhaps the 
additional doctrine that he enters into relations with men who 
worship him and appeal to him, they are probably right. But 
this is not Hindu Theism. The immanence of God in the 
external world and in the heart of man is its essential doctrine. 
But that is perfectly consistent with the belief in God’s tran- 
scendency, that is, his being distinct from the world and man 
and above them, influencing them, controlling them, pro- 
tecting them, and listening to prayers. That the ideas of 
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immanence and transcendency are not incompatible or incon- 
sistent with each other is admitted even by European thinkers. 
The Theism of the Bhagavadgita is a Theism of this nature, and 
consequently the passages expressive of immanence are by no 
means to be regarded as interpolated. Theism of this nature is 
contained in the Upanisads also, though there are pantheistic 
doctrines of varied sorts. 

Pantheism as formulated by Spinoza is thus stated God, 
though undetermined ab extra, is capable of infinite self-determi- 
nation, Thus God, the causa suh manifests himself in an infinite 
multiplicity of particular modes. Spinoza is, therefore, both pan- 
theist and pancosmist : God exists only as realised in the cosmos : 
the cosmos exists only as a manifestation of God’.* ' The Upanisads 
contain pantheistic doctrines corresponding to what is stated in 
the first two sentences of this quotation. There are affirmations 
that when one thing is known, everything b^riomes known, as in 
the case of a ball of earth, on knowing the true nature of which 
one knows the true nature of all that is made of earth, etc. 
( ChU, VI. 1. 4 ttiat when the soul is seen, heard and known, 
all this becomes known, and the Brahman, the Ksatra, these 
worlds, these gods, these Vedas, these elements, — all this is the 
soul ( BU. IV. 4 6 ). Then again there are such ptatements as : 
“ That Sat alone existed in the beginning, one without a second. 
Thf^t reflected ‘1 may be many and multiply It created light 
This statement is to the effect that everything existing is a form 
or modification of God, There are many such passages in the 
Upanisads and several of these are quoted in Samkaracarya’s 
9bS^ya on the Brahmasutras 1. 4. 23-27. But it is by no 
means to be inferred that the Upanisad Pantheism is of the 
nature s^t forth in the last sentence of the quotation from 
Spinosa, that is; Brahman is, not exhausted in the world, 
but it exists separately also. But the objection to this view is 
that Brahman being of the nature of spirit is not like the body 
divisible into parts, so that one may become developed into the 
world and another remain outside ; and this is affirmed in a text 
of the SU. ( VI. 19 ). This inconsistency is removed by Badari^ 

1 .Bficyolopiddla Brltsaioa, Eleventh Edition, Vol* XX, pu 663a, under 
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yans IB Brahmasutras II. 1. 26-27. The argument is that though 
the Upani^ds state that the constituent cause of the world is 
Brahman, they at the same time affirm the existence of Brahman 
separately from the world ( ChU. III. 12. 6 ; and VI. 3. 2 ). The 
two are inconsistent on the theory that Brahman is a spirit and 
not discerptible into parts. Though they are thus inconsistent! 
they must both be accepted on the authority of the sacred texts, 
since the true nature of Brahman and the world is beyond the 
reach of human intellect. This solution of the difficulty is in- 
admissible to non-believers in the sacred texts, but it shows that 
B^darHyana does not agree with the latter part of Spinoza’s 
definition of Pantheism, i. e., according to him, the sacred texts 
do not affirm that “ God exists only as realised in the cosmos : the 
cosmos exists only as a manifestation of God ”. The inconsis- 
tency pointed out by him is based on the impossible conception 
of Brahman's being divisible into parts. But it will not arise if* 
instead of bringing in this conception, we suppose that in one 
aspect Brahman is the material or constituent cause of the world 
or realised in the world, and from another point of view, it 
remains pure and becomes the object of contemplation and devo- 
tion. Whatever it may be, Badarayana’s view appears to me to 
he correct, and the Pantheism of the Upanisads is not exactly the 
same as that formulated by Hpfnoza. 

But even this partial Pantheism is only one of the doctrines 
set forth in the Upanisads. As mentioned in the beginning they 
contain the rudiments not only of one system of religious philo- 
sophy, but of a good many and even of Buddhism. When 
Brahman or the Supreme Soul is affirmed to be distinct from the 
world and thus there is a denial of the partial Pantheism I have 
spoken of, that soul is represented as dwelling in the external 
world and in the soul of man ; that is to say. Theism is taught 
with the immanency of God in the world and in man. For 
instance in the BU. III. 7. 7-30' we have first “ Ho who dwelling 
in the earth is distinct from it, whom the earth does not know, 
whose body the earlh is, and who, being in the inside, controls the 
•arth, is the indestructible controlling soul In the following 
passages up to 30 wo have precisely the same statement about water, 
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fire, the sky, wind, the sun, the moon and stars, the quarters, the 
lightning, thunderbolt, all the worlds, all the Vedas, all sacrifices, 
all beings, the vital breath, speech, the eye, the ear, the mind, the 
skin, light, darkness, the seminal fluid, and the (individual) soul. 
Here the inward controlling soul is mentioned as distinct from 
the earth and all the rest, up to the individual soul, and still as 
dwelling in them, controlling them from the inside, and having 
these for his body. The whole section winds up with the affirma- 
tion that this controlling soul is not seen, but is the secr ; is not 
heard, but hears ; is not apprehended by thought, but apprehends 
by thought ; is not known, but knows ; there is no other seer, no 
other hearer, no other apprehender, and there is no other knower. 
Herein are brought out the peculiar points of Hindu Theism : 
God is the only seer, the only hearer, and the only knower, that 
is, he is all-seeing, all-hearing, and all-knowing ; and nobody can 
see him, hear him, or know him. He is disth ^t from all objects, 
but dwells in them and controlls thini. Texts expressive of such 
an immanency are to be found in many places in the Upanisada 
God being thus distinct from the world, though immanent, can 
be the object of devoted meditation, and can be attained by means 
of truth, knowledge and purity. Mere immanency of this nature 
does not at all constitute the Tantheism formulated hy Spinoza. 
There is therefore no ground whatever for regard.ing as an 
interpolation the occurrence of texts expressive of it in such 
a thei.stio work as the Bhagavadgita. 

We have noticed above the manner iu which B&dar&yana 
removes the inconsistency between God’s developing himself into 
the world, while at the same time he is transcendent, and his 
being a simple spirit without parts. Samkaracarya fairly explains, 
I think, B&darayana’s view. But raising a further objection, be 
brings in his own doctrine eventually, that the so-called develop- 
ment of Brahman into the world is fancied by ignorance and is 
not true, that is, the world is an illusion. There are two doctrines 
indicative of the relation of God to the world, the so-called 
ParipSmavSda and the Vivartavada. The former implies real 
development and the latter, an illusive development. Thi? last is 
the doctrine of ^amkarScarya, wherefore his system should be 
called Singularism rathei; than spiritual monism ; while the first 
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is that clearly held by the author of the Shtrae. This is evident 
from his very definition of Brahman as that from which eveiy- 
thing originates, in which everything lives, and into which 
everything resolves itself in the end, and from the manner in 
which in the first Fada of the Second Chapter he answers the 
objections based upon the theory that an intelligent being 
cannot develop into non-intelligent or insensate matter ; and 
SaihkarSo3.rya himself acknowledges at the end of his comment on 
II. 1. 14 that the author of the Sutras follows the FarinSma doctrine 
though to save his theory, he imagines without any grounds 
that BSdarSyapa has in view the ordinary or illusory condition 
of things in doing so. 

SathkarScaiya’s Vivartavada it was which the later schools of 
Valsnavism and Saivism contended against ; for even according 
to him, it leaves no scope for the relation of the ruler and the 
ruled, i. e., God and the devotee, in the condition of reality when 
all illusion is dispelled and one spirit alone exists ( II. 1. 14 ). 
Most of them adopted Badar&yana's FarinamavEda, but the 
distinctness of God, man and the world, which was necessary for 
the validity of their doctrines of worship and devotion, they 
secured by qualifying the mode of development. By this quali- 
fication they also steered clear of the inconsistency pointed out 
by BEdarayana in II. 1. 26, so that his mode of satisfaction was 
not necessary for them. REmEnuja lays down that the rudiments 
of the individual souls and of the insensate world exist in God 
himself as his characteristics or body, and with these he develops 
into the world, thus giving rise to the three distinct substances, 
the material world, the individual soul, and God as the controller. 
NimbErka maintains that the other two substances do not 
characterise God or forn^ his body, but are dependent upon him 
for their existence, and in a subtle form constitute his power or 
capacity, which develops into the animate and inanimate world. 
VisnusvEmin, and therefore Vallabba, hdd that the highest GK)d, 
or Farabrabman, manifests himself as the material world, iliie 
individual soul, and the supreme controller, but in the course o^ 
devel(9ment his attributes of intelligence and joy are concecded 
by his mysterious power, and thus is produced the material 
wotld, while, bis joy alone being cenoealed, iudividuid edu^ 
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come into existence, and when the three are manifest or unoon* 
eealed, he becomes the supreme controller. Vallabha adds two 
other forms of Farabrahman or Purusottama, as mentioned in 
the section' on this system. Madhva rejects the doctrine of 
Qnd being the constituent cause of the world and consequenny 
that of his development, and lays down the five eternal 
distinctions between Ood, man, and the world and between 
different individuals and objects involved In the last Iwo. 
Of the older Saiva schools, the PStu^ta brihiftf id the 
PradhSna of the Ssihkhyas with its develobinetits at inMiefiilt 
cause of the world, with Patupati as the efScient chiiit. iSilfiitdbiiiS 
l^lvScftrya in his comment on Br. S. II. 2. 38, states ii61Sdllliiifi^ 
to his predecessors, a certain branch of the philosophy based' dii 
the sacred texts revealed by iSiva ( AgamSs ) held iSivia tb dnliy 
the efficient cause of the wotld. This m;ist be a rtfeienb'e lb the 
Saiva schedl vtbiob, as we have already stated, irat d duidisllb 
or pluralistic school. The 'VayaviyasathKltS aocordiiili ib* hiih 
states that i^kti, or power, first originates from ^iyia, %ehel 
Mfiya, thence Avyakta ( 1. 7. 3 ). By May& is tb he finde'rillob’i 
the wonderful creative power of l§iva, as is evident n^m ib'e 
following verse 4, and Avyakta means the Pradb&na, sis appeh^ 
from that verse as well as verse 7. He gives another verse 
sets forth that everything from the Sakti to the earth is produced 
from the essence of Siva, so that Siva through the Sakti is both 
the efficient and the constituent cause of the world* This Snktl 
is brought in by those who hold creation to be the development of 
ftiva, while it is not wanted for those l§aiva philosophers who 
would keep the creative principle M&y& or Pradh&na as distinct 
from Siva and undergoing independent development. ^Ikaptha 
explains the expression ' ^iva alone existed ’ occurring in SU. lY, 
18, under I. 4. 27, by ‘ Siva, with whom the Sakti ( the power ) in 
the form of the animate and the inanimate world was united, 
alone existed so as to form one entity so that he here under- 
stands Siva as possessed of the Sakti to be the constituent cause. 
In this respect his doctrine is similar to that of Nimb&rka. « But 
immediately afterwards he speaks of the Cit and the Aeit fomsing 
the body of Siva and thus puts forth the same theory as that 
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of Rsm&nnja. Practically he makes no distinction between the 
two. The theory of the Lihgfiyats is the same as the first form 
of the theory set forth by Srikantha Sivacarya. Siva as qualified 
by the Sakti is the creator, that is» is the efficient and the con- 
stituent cause of the world. The Kasmlr Saivism attributes the 
production of . the world to the will of God without any 
material cause, or affirms that God makes the world appear in 
himself. 

Thus most of these schools avoid the Pantheism of Spinoza 
and the incompatibility between God's development into the 
world and his transcendency by holding that the rudiments of 
the. material and the spiritual world associated with God as his 
characteristics, or as his body, or as his power only undergo 
development, he himself remaining pure. Visnusvamin and 
Yallabha, admitting, as they do, the development of Purusottama 
into the. world and at the same time his transcendency, follow 
Bfidar&yana. The mysterious power which causes the differences 
by rendering certain qualities imperceptible, may be compared 
to the self-determining power of God involved in Spincza s 
statement. The Ka^mlr Saivas do not bring in the idea of God 
as a constituent cause undergoing development and seem to 
admit the doctrine of creation out of nothing. 



LIST OF ABBREVIATIONS, 


AB. = Aitareya-Brahmana. 1 
AG. = Asvalayana-Grhyasutra. 

AU. = Atharvasiras-Upanisad. 

AV. = Atharva-Veda. 

BhG. =Bhagavad-Gita. 

Bibl. Ind.= Bibliotheca Indica. 
Br.S. =Brahma-Sutra, 

BrS. =Brhat-Samhita. 

BU. -Brhadaranydka-Upanisad. 
Cho wkh. = Chowkhamba Sanskrit 
Series. 

ChU. = Chandogy a-Upanisad. 

HG. = Hiranyakesi-Grhyasutra 
KB. =Kausitaki-BTahmaria. 

KBU. = Kausitaki-Brahmana- 
Upanisad. 


KnU. = Kena>Upanisad. 

KU. = Katha-Upanisad. 

MaiU. =Maitri-Upanisad. 
MBh. =Mahabh5rata. 

MU. = Mundaka-Upanisad. 
P.=Panim. 

PG. ^Paraskara-Grhyasutra. 
RV.=.Rg.Veda. 

RVS. Bg-Veda-Samhita. 

SB. =SatapathB-Brahmana. 
vSU. Svetasvatara-Upanisad. 
TA. -Taittirlya-Aranyaka. 
T3. =laittirIya*Samhita. 

TU. =TaittirIya-Upanisad. 
VS. = Vajasaneyi-Saiiihita. 
YV.=Yajur-Veda. 




IKDBXBS. 


I. Index of Sanskrit Words and Proper Names. 

( The Indexes have been compiled by Dr. V. 8. Siikthankar, M. A., 
Ph. D. Throughout the u ferenoes are to pagot, ) 


Akfara 25, 26, 29, 33, 39, 110, 112 
« brahman 112. 

Ahga 190; ®sthala 192; yoga bhoga'^, 
tySga® 194. 

Acit 73, 229. 

Atharvasiras 151, 158. 

Advaita 110. 

Adhibhata 24. 

Adhiyajfia 24. 

AdhyStma 25, 28, 48. 

Aniruddha 8, 9, 12, id, 17, 18. 62» 

120 . 

AntarySmin 75, 112. 

Andhaka 11, 54. 

AprSkrta 111. 

Abhigamana 56. 

Amarasiihha 62. 

Arjuna 9, 11, 16-19, 23, 28, 29, 34, 3ft, 
36,37. 

AvaiSra 3, 9, 58f. 

Avitatkara^a 175. 

AvitadbbBfapa 175. 

Avyakta 25, 26, 43. 

Avyaxiga 219, 220. 

AhaiiikBra 20, 74. 

AbiihsS 10,46. 

Agama 169. 

AoBryBbbimBnayoga 77. 

A9ava(mala) 185. 

Xtmagupa 30. 

Atman 86. 

Xnanda 86, 111, 191. 
ibbiraSI, •PalliSl. 

XtSdbya 188ff. 

lJyB56. 

liBna 149, 158f., 159. 


U ttamapurusD 3b. 

Upani.sadf3, tboir composite oharac'ci* 
If., the tendency to rationalise 
Yrtjflas in the IJ 2l ; the germ of 
the roligion of devotion in the T1. 39, 
40; II. 'is interpreted and used b? 
later propagandiHs 71, 73, 81, 225. 
Upamanyu 161f. 

IJpasSgara 14. 

UpSdSna bw. 

UpSsanB 39, 40, 80. 

Um5 158£. 

ITsmita 210. 

l^^abha 59. 

EkBntikadbarma 10, 17, 37, 40, 54. 
EkBntli, ?. 

Aupaiiisada 72. 

Kapardin 147. 

Kabir 94ff. 

KartSbhKja 122. 

Karman 20, 22, 35, 185 ; ( philosophy of 
rites ) 74, 75. 

Karmayoga 20-23, 31, 77. 

Kalg 173f.. 207, 208. 

Kalla^a 183. 

KSpSlika 168, 182f. 

£Sma 207. 

KSmarnpitva 176. 

KSrapa 173f. 

KSrukasiddbSntin 172. 
ESrupikasiddb&ntin 172. 

ESrttikeya 214, 215. 

KBrya 173f. 

EBlSmukha 168. 

Ea4ikal66. 

I KV9mS94Ai^fti&PUtf a 210. 


M t ft. 0. BhslidaikM‘i ««tk% VoL IV. ] 
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T^ais^vism, 


Kma 6, 14-17, 53, 54 ; cult of K. lOSfif. 
Kevaliu 7<). 

Kesava 14, J5, 17, 18. 

Kaurusya 165. 

Kaulika 209f. 

Krathana 175. 

KriySmarga 55. 

Ksatriyas 5, 19 ; as active speculators I 
on religious matters 12, 13 ; gotras | 
of K. 16. 

Ksara 33. | 

Kisetrajna 30, 31. \ 


PS^upata 166. 

J^andin 164. 

Kara 6, 45, 46. 

^Sga 105. 

N9da 185, 207. 

KSmadev 124ff. 

KsrSyapa 6-11, 37, 46 ; N. as the 
?esting place of NSra 42 ; cosmic 
character of N. 43. 

Kididhyasa 86. 

Kimbarka 87-93, 228. 


Ganapati 210ff., 223; various Gapapatls 
212, 213. 

Garga 1(55. 

Gita s. Bhagavadgita. 

Guna 9, 30, 32, 35, 36, 37. 

Guru 85, 114, 116, 117. 

Guijhacaryu 173. 

Gokula 17, 50f. 

Ootra 14, 15, 16 ; G. of the Ksalriyas 
16. 

Gopala-Krsya 49-54, 108f. 

Golcka 11 in, 116, 117. 

Govinda 51. 

Carya 174. 

Cit 73, 86, 92, 110, 111, 191, 229. 
Citrasikhari<]in 6, 11. 

Caitanya 117f. 

Jaiiguma 196. 

Jaiiardana 11, 14, 15, 18, 46. 

Jiva 17, 23. 

Jfiana 22, 31. 

Jhauayajfia 22, 27. 

Jilanayoga 77. 

Jiianin 24. 

JnSnadeva 131. 

TukarSma 12411. 

TulasldSsa 105ft'. 

Tripurasundari 208, 209, 223. 

Dattatreya 59. 

Dulikhanta 17 3f. 

Dcvayajana 210. 

Daivi saibpad 34. 

Dhama 6, 9, 10« 46. 


I i'ancama 196ff. 
j Pandharpur 124. 
j r8tafijaU4, 5, 12, 17, 18,164. 

1 Para ( mode of Isvara ) 74, 75. 
.Varamahumsa 159. 

?arii?amavada 119, 227 ff. 

Pasu 159, 173f. 

Friupati 147ff, 159. 

Tasupasavimoksa 159. 

PSficaratra 6, 17, 44, 54-58 ; ®saihhit5 

54. 

Pusa 179. 

PSsupata ( vow ) 159, 160; oyoga 161 ; 

( Saiva sect ) 165f, 

Purufa 30, 31, 38, 39, 86, 191. 
i Puru§a NSrayana 44. 

I PuryUvS^aka 179. 
j Pus^ijiva 111; Pus^ibhakti 112 ; 

dapiistibhakti, Pus^ipus^ibhakti ^d- 
dhapu8(ibhakt i 113; PuBfimSrga 109. 
Prakasa 207. 

Prakrti 6. 17. 20. 21, 23. 26, 30, 31, 38, 

55, 74, 77, 84, 86. 90, 154, 191. 
Prajapati 7, 13, 19, 43, 161. 
PradyumnaS, 13, 17, 18. 75, 120. 
PradhSua 181, 229. 

Prapatti 76-79, 92, 

Prapanna 56, 76. 

Prabandha 31 V 
PralaySkala 178. 

Pravapa 26. 

Premabhaktl 113. 

Baladeva 3, 12, 15* 

BalarSma 18. 

Basava 188, 189, 190^ 

BSdarSyapa 226f, 
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Bindu 207. 

Buddbi ( prakptl ) 17 ; ( will ) 20, 23, 

86.67. 

Brahman 19, 22, 25, 26, 31, 37, 38, 39, 

158. 

BrahmanirvSpa 38. 

Brahmayoni 33. 

Brahnualoka 9. 

BrShmapSochariisin 1.^. 

Brabmi ( condition of tho jTva ) 19. 

Bbakta 76. 

Bhakti 17, 28, 39; in SU., Pdnini, Yaska 
40, 54, 73, 76, 77, 80. 92, 157, 193. 194 ; 
®Yoga 31, 32 ; omarg^ 105. 

Bhagavat 6, 20, 23, 36 ; as ap poll at ion 
of the Buddha and V^asudova i2; 
of Siva 153, 155* 

Bhagavadgita. the religion of B. It, 17; 
date of composition of 13. 19 ; sub- 
stance of B. 19-37 ; sources ot the 
religion of B. 37ff; its psychology 
19, 21 ; its essentially theistic nature ) 
22-24, 26, 29 ; moral responsibility I 
in 6. 32 ; salvation according to B. I 
36. 37, 144, 152, 153. 157. 

Bhava 147f. 

Bbagavata ( Vasudeva worship ) 5, 

11. 15. 54-58. 

BbSva 156. 

Maga 218-221. 

Madbva 50n, 54, 66, 81ff, 229. 
Manojavitva 176. 

Mai^d^QA 1^75. 

MarySdajiva 111. 

Mala 185. 

Mahat 74. 

Mabadeval48, 159. 

MahSpus^i 112. 

MahabbSrata, the interpolations in 
the Southern recension of M. 50n ; 
position of Budra-I^iva in M. 160. 
MahSbhSva 120. 

MahSrrata, ®dhara 168, 183. 

MSyS24, no, 121,154. 229. 

MSrka^daya 45. 

MSheivara ( = P54apata ) 170f. 

MHfa 166* 


Miidrikil 181. 

Muni i2. 

Mttrti S, 

Yajilaf worship ) 20 ; ; motapiiorical ) 

21 . 

Yajfiavalkya 211. 

Yoga, teachings of, i.9, ;>(?, 22, 2?. 25, 
36; doctriiiL'} miuUioned iiitheGitil 
38; ni Vcisudov a worship 

56, 153, 15:, 163, 17.3'. 

Y 0 .; :i na y il ( i!i v s t i ( p o wo r ) 31. 

Rah isya 56. 

kahasyaniiiaya 55 

RadhlT 58, 93, 11 7f, 136. 

Rsima 65 68. 

Xdmananda 93. 

Ramilnuja 54, 71 81, 153, 195, 3>8f. 

Rukmini 1'"', 

Riidra 145f. (olurai) UG; as the sui rome 
god 150 -153 ; as creator 161. 

Riidra Siva 145; i:ulo:''i ..al with Agni 
M7. 

I LakuUn - Nakulin I66f. 
i Lihga * . ; ^stluila 193; bhSva^', 

prSiui*"-, isf a ® icara'’ 193. 

, Lihgayat 187f, 230. 

i Varenya 91. 

: VaUabhJearya 58, 108f, 33S. 

Yasugupta 129. 

Vasudeva 11. 

Vilkovakya 39. 

Vasudeva, belonged to the Yrsni race 
5, 12; and tli * K'lrsriayana gotra 16 ; 
mentioned in inscriptions 4, 5 ; older 
than Papini 4; religion of V. 8; otymo- 
! logy of the word V. ‘9; V. as the .sn- 
; prerae soul ^^,9; V. the name of an his - 
torical personage 12-15; not. merely a 
patronymic 12; the Vasudeva Krana 
cult nearly contemporaneous with 
the rise of Buddhism and Jainism 
13; V. identified with Krsna js 17; 
with Narayana 18, 42-47 ; with 
i Visou 47-49 ; 75, U4, 157. 

yikramapadharmitvci 176 
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Vamiavism^ 

VijfianSkalfi 178. j 

VithobS 124ff. I 

Vidhi ( Saiva ) 173. ! 

Vinayaka 3i0ff. ! 

Vibhava 56, 75. 

Vibhnti 18, 28. 

Virakta 105. 

Virajll, 28. : 

VilSsasjikti 120. ; 

Vivart.av5da 119, 140. ; 

Vi«nu 47-49. 

Vistaradharin 105. 

Virasaiva 187ff. 

Vpndavana llln. 

Vpsni 5, 11, 28, 64. 

VedavySsa 59. 

Vyasana 113. . 

Vyapivaikuntha llln. 

Vyaha 10, 17,' 18, 55, 56, 58, 75. 90, 120, 
207. ! 

Vratya 163. j 

Sakti 181, 191, 229; S. worship 203ff. i 
Sarfakara ( deity ) 147f., 160ff. | 

Saitkaraoilrya 2a2, 56, 72, 90, 195, 214, ! 

^ 225, 227, 228. | 

Saranagati 85. 1 

Sarva 147f, | 

Sakadvipa 218, 219. I 

Saridilya 55. ! 

Sambhavadarsana 207. | 

Saiakatahkata 210. 

Siva 145f., 153, 154, 156 ; as Kirata 160; 

characteristics of S. 162® bhiigavata 
^ 165. 

Sllavaiitas 196. 

SuddhSdvaita 110. 

Sndras, forms of worship open to S., 

76, 127. I 

Salagava 150. ' 


. Auviam &c. 

SpngSrapa 175. 

Sramana 41. 

Srloakra 209, 

Sri-NSthaji 109. 

Srisamprad3ya 81. 

SvetadvTpa 8, 44. 

SvptSsvatara-Upanisad 151f., 157. 

Sarhvid 174. 

SarfisSra 33. 

SakhTbhSva 122. 

Sakhya 57. 

Saiiikarsapa 4, 5, 11, 12, 14, 17, 18, 55, 
75, 120. 

SaooidSnanda 92, 110. 

Sat 86, 92, 110, 111, 191. 

Satvata 11. 

Sanaka, ®samprad5ya 93. 

Samnyasa 21, 22, 27. 

Samayin 209f. 

Samkbya 19, 20, 21, 36, 156 ; S* doctrines 
mentioned in the Gita 38. 

Satvata ( vidhi ) 6, 9, 10, 56 ; worship- 
pers of Vasudeva 9, 11-19; (incar- 
nation ) 59. 

Sadakhya 193. 

S5dya 174. 

Sayujya 114. 

Somananda 186. 

Saura 215, 217- 
Skanda 214, 215, 223. 

Sthala 190, 191. 

Stbitaprajha 19. 

Spandana 175. 

Sphurti 207. 

Smarta 50n. 

Svadhyayana 56. 

Hara.150, 152. 

Hari 6, 10, 11. 



II. GENERAL INDEX. 


Aborigines, the influence of their belief;!’. 

on Indian religions 163, 177, 305. 1 

Ablrs 53. ! 

AivySonghen 319. | 

Jlv3r 69, 70. I 

i 

Banjig 197. j 

BrShmanism, revival of, 71, 303. i 

Buddhism 3, 10, 13, 19, 33, 34 41. 

Caste differences, ignoration of, 100, 
J18, 313. 

Christian influence on Indian religions, j 
53, 54, 80. I 

Coins of Kaniska 315. i 

Cosmogany ( SSkta ) 30/. ! 

Dev5ram 300. j 

Dualistio philosophy, ( Vaispava ) J04, ! 
106 ; ( Saiva ) 181. | 

Ecstasy, religious 93, 113, 130, lU. 

Founders, as historinal personages of 
someVaiso^va and Saiva seots 14, 
15, 171, 173, 173, 183, 184. 189, 190. 

Gates engraved with sculpture.^ 57 f. 

Henotheism 2. 

Idolatry and non-idolatry 66, 78, 83, i 
104, 105, 127, 138, 131. 

Incarnation 3, 9, 13, 31 ; evolution of , 
monotheism out of polytheism 17, 305, ! 
206, 315, 316 ; I. and identifloation of 
two gods 57 ; I. of Vi§nu 58, 59. 

Jainism 3, 10, 13, 19, 33. 34, 41. 

JStakas 54. 

Kusti 319. 

Magi == Maga 319f. 

MSyS doctrine, its rejection 73, 81, 87. 
Mirro =: Mihira 330. 

Miraculous powers, their attainment | 
176, 180, 183. I 

Mithra 330. j 

Monism and pluralism. ( Vaifpava ) 
72,81,82, 89, 90, 91. 14U; B) 09 i»in ! 
denounced by the Vaispavas 144; 

( l^aWa ) 181 , 19 J. 


Padigam 300. 

Paftoamsali 197. 

Pantheism, ^gvedio 39, 334*30. 

Persian Sun-God 331, 334. 

Phallic worship 163, 

Physical attributes of God (Valppava) 
90n. Ill, 113. 

Pippal tree, universe compared to the, 
33. 

Priests, worldly *ife of, 116, 117. 

Kamaidi of KabTr 99i. 

Religion of devotion ( bhaJcti ), la ♦he 
N5r5yap!ya 9 ; its early formulation 
in the Oltfi 10, 11 ; as old as PSpiai 
13 ; Vilaadeva as the promulgator of 
the R 13. 24, 28, 39. 40. 107, 103. 
139141 ; open to the SCTdras 42, 76.93 . 

Religious seots, in the fourth century 
B. C. 3: founder of new R. 18; 
ekantika 7, 8,10, 19; principle of unity 
in all of them 31, 35, 36 ; toleration 
37 ; spiritual theistio 104. 

Renunciation 35. 

Rites, their performance without desire 
19. 86 ; condemned .118, 1 39, 135, 141. 

Saorifi/'f. animal ( discouraged ) 7, 10 ; 
its inefficHoy by the people 1» 10, 

^ 27. 42. 

Baivism, early beginnings of 145f. ; 
and Vaispavism 151 ; lihga wor- 
ship 163f. ; influence of the beliefs 
of the aborigines on S. 164 ; Siva 
worshippers 166-169 ; the fourteenth 
as the sacred day in S. 168 ; the 
( human ) founder of S. 171, 173 ; its 
obaraoteristics 175, 176 ; esohatolpgy 
178, 179 ; Kasmir 183f.; dlkaS ceremo- 
nies 189, 197 ; in the Dravida country 
300. 

Salvation (nirvSpa, mukti),in the Upa- 
ni^ads 3, 156 ; the early Vgeudeviam 
33, 33 ; the BhagavadgItS 36, 37, 40, 
41 ; in the PSflcarStra system 54 ; 
according to RBmSnuja 76 ; Madhva 
85 ; in the GopSla*Krfna cult >lUf. ; 
according to Oaitatiy a 131; Tukirima 
138f. ; with the Salvae 175, 176. 186. 
W. 
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Spinoia t25f. 

Bun^worsbip 215, 216, 221, 

Teftkalai 78, 23. 

Tbaism, Hindu 224, 230. 

Vafakalai 78. 

Vaifpavism, constituents of the later | 
fonns of V. 49; its development from j 
tbe fourth to the eleventh century 60; i 
philosophic ground work of V. 71-81, 
EUlihkhya influences on V. 74; V. 
and l^aifakara'a VedSntism 76; its 
attitude towards the SlXdras 94, 103, 


i 105, 126, 127; emotionalistio develop* 
ment of V. 117; its debasement 122; 
V. and daivism 151. 

VedSntism and Theism 224-228. 

I Waters called KSrSs 42. 

I Worship, mystic modes of 56, 66; W. of 
! VSsudeva 56; of Hari 57; Vai^pava 
I 78; in the GopSla*Kr 99 a cult 114f.; 

I W> of the phallus 163; W. of the 
pudenda 181, 208f. 

Zarathushtra Jarasasta 219. 


III. LIST OF SECTARIAN WORKS CONSULTED. 


AdhyStmarSmSyapa 67. 

Arthapaficaka 75, 77. 

AryavidySsudhSkara 109nl. 

GovardhanaprSkatyakI Vfirta 109n2. 
GaurSpgaoarita 121n. 
GrauthamSlikSstotra 87n, 
Grantha*S8heb 130f. 

JfiSnSmptasSra ( saihbitS ) 57. 

Tattvatraya 74n3, 75n5. 

Da4a4loki 89f, 

PharmaparlkfS 64. 

KSradapafioarSira ( saihhitS ) 57, 123. 
PafioarStrasaibhitS 54, 144. 

PafioSoaryapaflcamotpattiprakarapa 

190n4&5. 

PafloSdhySyl 172. 
PafioSrthabhSfyadipikS 174. 
PaficflrthavidyS 172. 

ParamasaihhitS 55. 

Paufkarasaihhita 54. 
PrameyaratnSrpava 110n2. 
Pravaramafljarl 16o. 

g^savapurS^a 1894. 


Madhvavijaya 82nl. 
MadhvasiddhSntasSra 84nl. 
MahSbhSratatStparyanirpaya 83. 
MukundamSlS 70. 

YatlndramatadlpikS 75d2, 76n, 77n. 

BasSmptasindhu 122. 

KSmagTtS 68. 

VSyavIyasaihbitS 181, 229. 
Vlra^aivaointSma^i 178n. 
Vira4aiv5oSryapradlpikB 190n2. 
Vfddhah&rltasmrti 66n4. 
VedintapSrijBtasaurabha 88. 
Vratakhapdft l^nl, 66n4. 

Saihkaradigvijaya 182, 212. 
Satarudriya 146, 153. 
SivasUtravimar^inl 185n3. 
l^uddhSdvaitamSrtauda ]10o2. 
SaivasiddbSntadlpikS 179. 

SakalSoSryamatasaihgraha llOnl. 
SStvatasaihhitS 55. 
SiddhBntajShnavl 89. 
SiddhButaratna ( Da4a4]okI ) 89. 
Setu 89. 

Saundaryalabari 206ul, 209nl. 
SpahdapradtpikS I86iil. 

HarigltB 17. 
gSritaiiiipti 78r 












